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VOLUME II 


EUGENIO GALDIERI 


LE RESIDENZE DEI MISSIONARI CATTOLICI PRESSO 
LA CORTE SAFAVIDE: NUOVI DATI SULLE CASE DI ESFAHAN 


Sulla nutrita presenza di Missionari cattolici nella Persia safavide tra 
gli inizi del xvu e la fine del xvi secolo si é gid ampiamente scritto; in 
particolare, su una delle pit ricche ed importanti missioni — quella dei Car- 
melitani Scalzi - é ben nota I’ampia sezione del prezioso ed accuratissimo 
studio condotto da Sir Herbert Chick, gia console di Sua Maesta Britannica 
a Shiraz negli anni 1921-291. In mezzo a tanti puntuali elementi storici ed 
epistolari manca purtroppo — ma certo non era tra gli scopi dell’Autore - 
un soddisfacente riferimento per cosi dire « materiale » e concreto — 0 quanto 
meno visuale — circa gli edifici che i Padri costruirono o adattarono alle loro 
esigenze pastorali ad Esfahan, Shiraz, ecc. Allo stesso modo manchiamo 
ancora oggi di riferimenti, precisi e sistematici, circa le abitudini e gli inse- 
diamenti di tutte le altre missioni presenti, sia pure con diverse connotazioni, 
nella Persia di quegli anni ancora cosi poco studiati. 

Una fortunata circostanza-I’arrivo a Roma di un fondo documentario fer- 
mo da parecchi decenni in Spagna e quindi sfuggito all’esame di Sir H. Chick- 
mi consenti, alcuni anni orsono, di mettere le mani su un disegno dell’epoca: 
la pianta di uno tra i vari luoghi che man mano erano stati occupati dai 
Carmelitani di Esfahan e precisamente del definitivo insediamento di Giolfa. 
Dall’esame della pianta e da verifiche compiute direttamente sui documenti 
epistolari ad essa in qualche modo connessi, scaturirono interessanti consi- 
derazioni sulle traversie dei primi Missionari, sui numerosi spostamenti loro 
imposti (e dovuti in gran parte ai capricci del Sovrano) ed infine sulle carat- 
teristiche edilizie di quegli edifici. 

Sulla scia di quel primo studio pubblicato nel 19802, ho continuato le 


1 Anonimo (sed Sir Herbert Chick), A Chronicle of the Carmelites in Persia and the 
Papal Mission of the XVIlth and XVIIIth Centuries, London, 1939. 

2 E, Galdieri, « Una inedita pianta del Convento Carmelitano di Esfahan (xvit se- 
colo)», in Studi e Restauri di architettura — Italia—Iran, sMEO, Roma, 1980, pp. 39-56. 
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ricerche su quel medesimo tema, sia pure tra non poche difficolta, e con risul- 
tati relativamente scarsi. Purtuttavia qualche nuovo dato é venuto ad aggiun- 
gersi al piccolo bagaglio di conoscenze e di cid si vuole dar conto in questo 
scritto, nella speranza che altri - con maggiore pazienza o miglior fortuna — 
possano ampliare ed approfondire questo marginale ma quasi inesplorato 
campo di ricerca. 

Occorrera perd riassumere brevemente, innanzi tutto, scopi e vicende 
delle varie missioni cattoliche giunte in quegli anni in Persia. 

Le preoccupazioni di Clemente VIII (1592-1605) e poi via via dei vari 
Pontefici sino almeno ad Alessandro VIII (1689-1691) circa i problemi di 
evangelizzazione nelle terre comprese tra la Mesopotamia e le Indie Orientali; 
le spinte - anche politiche — provenienti attraverso la Curia da « cattolicis- 
simi » Stati fortemente interessati non soltanto spiritualmente a quei luoghi, 
come ad esempio la Francia, la Spagna, il Portogallo 3; il ricordo degli antichi 
e stretti rapporti avuti con il mondo persiano sopratutto nel periodo ilkha- 
nide 4, ma anche al tempo di Uzun Hasan 5 e poi al tempo della Sacra Lega 
e della battaglia di Lepanto; la necessita di cercare nuove alleanze contro il 
ricorrente pericolo turco; ed infine la mai sopita speranza di giungere al 
ricongiungimento delle varie Chiese cristiane orientali - in particolare quella 
Armena, la Caldea, la Nestoriana, ecc.® — furono altrettante motivazioni con- 
comitanti per decidere l'invio dapprima discreto, quindi sempre pili palese ¢ 


3 da notare che sino al 1620-21 erano state proprio la Spagna ed il Portogallo ad 
assicurare finanziariamente Ia vita delle varie missioni, funzione poi assunta istituzional- 
mente nel 1622 dalla Sacra Congregazione de Propaganda Fide. 

4 Si veda, oltre al v. Pastor e ai tanti studi generali su quel periodo: G. Messina, 
L'Iran e il papato all’epoca dei mongoli, Roma, 1943, pp. 339-375. B appena il caso di ricor- 
dare l’importanza che per la Chiesa di Roma assunse, nel xiv secolo, la citt& di Sultanieh, 
sede di Arcivescovado. «Ibi etiam Soltania, id est civitas imperialis, quae est metropolis 
totius Orientis per Johannem papam XXII» (Anton Kern, Der «Libellus de notitia rerum» ~ 
13, Persien. Die Stadt Tabris, Buchara, Samarkand, Sultanyeh, Arch, Fr. Praed, III, 46). 
Vedi anche nota 14. 

5 Sono ben noti i rapporti inviati all’epoca da Giosafat Barbaro, Ambrogio Conta- 
rini, ecc, Si veda, tra gli altri, E. Cornet, Lettere al Senato Veneto di G. Barbaro ambasciatore 
ad Usunhasan di Persia..., Venezia, 1852 e il recente J viaggi in Persia degli Ambasciatori 
veneti Barbaro e Contarini, a cura di L. Lockhart, R. Morozzo della Rocca e M. F. Tiepolo, 
Roma, 1973. 

6 Sin dalla sua fondazione, ia Sacra Congregazione de Propaganda Fide usd parti- 
colari premure circa la possibile unione con i cristiani orientali-ortodossi della Persia, del- 
l'Armenia, della Mesopotamia. Ma i Vescovi nominati per Esfahan e Baghdad disertarono 
le loro diocesi o vi dedicarono ben poco tempo, tra incomprensioni e difficolta di ogni 
genere. Per uno sguardo generale alla situazione religiosa in quelle terre e per una accorta 
disamina della « triste avventura » cui andd incontro per quei motivi la Sacra Congrega- 
zione, si veda P. J. Meltzer, « Nicht erfiillte Hoffnungen in Persien», Sacrae Congrega- 
tionis de Propaganda Fide Memoria rerum, Vol. 1/1 (1622-1700), cap. V, pp. 680 e sgg. 
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massiccio, di missionari cattolici e quindi per favorire la creazione di « fonda- 
zioni » stabili da parte dei vari Ordini, in luogo delle sporadiche ed avventurose 
missioni di singoli inviati papali 7, in una terra dove il Cristianesimo era pur 
presente da secoli. 

A giungere per primi in Persia, nel 1602, furono i Padri Agostiniani 8, in 
massima parte di nazionalita portoghese, che nel successivo anno 1603 por- 
tarono a termine la fondazione del Convento di Esfahan, mentre soltanto 
venti anni pil tardi riuscirono a fondare un secondo convento a Shiraz. 
Entrambi i conventi poterono esercitare sia pure con alterne vicende il loro 
ministero sino al 1747, anno in cui le mutate condizioni politiche locali - 
conseguenti anche all’invasione afghana del 1722 - la dispersione dei con- 
yersi, gravi difficolta economiche ed infine un certo disinteresse diffusosi 
ormai negli ambienti romani, consigliarono - 0 meglio, obbligarono - i Padri 
alla definitiva chiusura o alla cessione dei loro beni — spesso soltanto fittizia - 
a famiglie locali di Cristiani o Persiani. In un secolo e mezzo di vita la missione 
degli Agostiniani ottenne notevoli successi nel campo evangelico ma pil 
ancora in quello politico-diplomatico: il prestigio ed il favore di cui i Padri 
poterono godere soprattutto nel periodo di regno di Shah ‘Abbas 11587-1629), 
contribuirono a fare di essi dei veri e propri consiglieri reali e spesso anche 
dei mediatori e tutori nei confronti dei missionari di altri Ordini che man 
mano venivano bussando all’Alta Porta del Sovrano safavide. Tale posizione 
di privilegio non dové risultare molto gradita agli altri Ordini che pure se 
ne servivano; appare quindi abbastanza giustificata la reazione degli Agosti- 
niani, come leggiamo in una lettera di denuncia di Padre Sebastian Maurique 
alla Congregazione de Propaganda Fide, c. 16519: «[i Padri che oggi mostrano 
tanta ingratitudine]. ... trovorno anco l’assistenza e negotiatione delli detti 
religiosi [Agostiniani], essendo efficacissimi mezzani perché il Xahabas Gran 
Suffi gli concedesse licenza di fondar convento. .. ». 

Appena qualche anno dopo J’arrivo degli Agostiniani - siamo alla fine 


711 saggio La Chiesa in Iran, Roma, 1981, dovuto al Nunzio Apostolico Mons. A. 
Bugnini recentemente scomparso, offre un panorama assai vasto e complesso della pre- 
senza cristiana e cattolica nel mondo iranico, dai primordi sino ai nostri giorni. Purtroppo 
la quantita dei dati ivi raccolti tale da essere spesso sfuggita ad una rigorosa verifica delle 
fonti ¢ a controlli incroci inoltre, parecchi errori tipografici soprattutto concernenti le 
date ed alcuni refusi finiscono per sminuire il valore di un’opera per altri versi paziente ¢ 
meritoria. 

8 Si ricordi che gli Agostiniani erano a Goa con una speciale Congregazione agosti- 
niana dell’India orientale sin dal 1571 e che nel 1573 entrarono materialmente in Persia ma 
soltanto per recarsi ad Hormuz, allora in mano ai Portoghesi. 

9 Archivium de Propaganda Fide, Scritture riferite nelle congregazioni generali, 
vol. 210, f. 263. Riportato in C. Alonso O.S.A., « El P. José del Rosario y la mision agu- 
stiniana de Persia », Analecta Augustiniana, XXIX, 1966, p. 312, 
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del 1607 — giungono ad Esfahan i primi tre Padri Carmelitani, la cui missione 
era stata accuratamente preparata a Roma nei tre anni precedenti. Anche 
i Carmelitani — quasi tutti italiani — ebbero vita travagliata ma nonostante il 
mutevole umore dei sovrani safavidi la missione prosperd e restd attiva sino 
al 1757, dieci anni pitt a lungo di quella agostiniana. Per le traversie di questa 
missione ¢ sopratutto per quegli aspetti edilizi che qui ci interessano, si ri- 
manda agli studi gia citati alle note I e 2. 

La fine del secondo decennio del secolo xvit vede giungere in Persia i 
Padri Cappuccini. Dopo un fallito tentativo — intorno al 1603 — di inviare 
quattro padri, i Cappuccini di Tours colgono l’occasione loro fornita da una 
manovra politica del Cardinale di Richelieu (manovra suggerita, si dice, 
proprio dal Cappuccino P. Giuseppe da Parigi) e tendente ad indebolire la 
posizione della Spagna e del Portogallo nella regione iranica; poterono cosi 
gettare le basi del loro lungo e fruttuoso intervento in Persia. 

Sotto la doppia prestigiosa égida di inviati del Pontefice Urbano VIII 
¢ di plenipotenziari del Re di Francia Luigi XIII, Gabriel de Chinon e Paci- 
fique de Provins giungono nel luglio del 1628 a Ghazvin e in poco tempo ot- 
tengono di istallarsi ad Esfahan. Lo Shah li tratta con particolare favore, 
« assegnando [loro] il proprio palazzo di Cazilan — sulla riva sinistra dello 
Zayandeh-rud — con i giardini e la riviera annessa... » e rifiutando il contro- 
valore in danaro offerto dai Padri, in quanto egli intendeva donare la casa 
«al Re di Francia, suo fratello » 1°. I Cappuccini riusciranno poi a fondare 
anche l’ospizio di Baghdad ¢ nel 1653, un convento a Tabriz. Il momento 
scelto dai Cappuccini per la loro comparsa nella capitale non era parso, 
all’inizio, dei pit favorevoli: meno di un anno dopo il loro arrivo ad Esfahan, 
era morto Shah Abbas che per i suoi fini politici e commerciali aveva favorito, 
durante il proprio regno, una sorta di ecumenizzazione della propria capitale 11 
ed aveva fatto intravvedere una certa propensione a trattare in maniera pri- 
vilegiata con « cristiani papisti » 12. Purtuttavia il nipote e successore Safi I 
(1629-1642) sembrd voler continuare la politica di ‘Abbas anche verso i mis- 


10 Ap, Provins, pp, 264, 271, 281 (Ottobre 1628), in P. Pacifique de Provins, Le voyage 
de Perse... ete., ed. critica, Assisi, 1939. 

11 Sulla sognata Tetrapolis di Shah ‘Abbas, nella quale convivessero pacificamente 
musulmani, cristiani, ebrei ed idolatri si vedano le numerose osservazioni di Pietro della 
Valle, Lettere... etc., L.L. Bellan, Chah Abbas I: sa vie, son histoire, Paris 1929 ¢ E. 
Galdieri, «Two Building Phases... in the Maydan-i Shah of Esfahan», EW, XX, 
1970, pp. 60-69 ¢ fig. 1. 

12 Quasi superfluo ricordare qui le speranze, peraltro rivelatesi assolutamente infon- 
date, del Cardinal Borromeo e dello stesso Pontefice Clemente VIII sulla possibilita di una 
clamorosa conversione del Re persiano e del suo popolo al Cristianesimo. Si veda L. von 
Pastor, Storia dei Papi, trad, italiana, Roma, 1908-34, passim; G. Berchet, La Repubblica di 
Venezia e la Persia, Torino, 1865, passim. 
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sionari: « ... Capucinos Persiae a novo Rege Scia Suphi privilegiorum con- 
firmationem obtinuisse, et majora ab ipso sperare 13 ». Vedremo poi come ¢ 
se si realizzarono tali speranze, almeno per quanto concerne la qualita e 
comodita delle abitazioni loro concesse. 

Intorno alla fine del xv cominciano ad operare ad Esfahan i Padri 
Domenicani che sin dall’inizio della loro attivita missionaria avevano curato 
i rapporti con l’Armenia e !’Azerbaijan !4. Dopo la lunga parentesi legata 
alle fortune dell’impero ilkhanide (in particolare al Sultano Oljeitu Khoda- 
banda) e dopo alcuni tentativi di natura diplomatica compiuti intorno al 
1657, la Congregazione di Santa Sabina riesce a stabilire a Giolfa un primo 
insediamento verso il 1681, grazie al generoso intervento dell’illuminato rap- 
presentante di una delle pid ricche e potenti famiglie armene cattoliche, quella 
di Gaspare Sharimanian; vedremo poi come questo primo complesso, pid 
volte modificato ed ampliato, sara poi l’unico a sopravvivere. 

Un po’ prima dei Domenicani, ma praticamente ultima della serie, giunge 
in Persia la Compagnia di Ges, gid da gran tempo presente in India 15, 
Ma proprio perché ultima ~ siamo ormai alla fine del 1647 - i missionari 
Gesuiti non poterono esercitare quella scelta dei luoghi che, in maniera spesso 
negativa, aveva caratterizzato i tentativi di insediamento dei predecessori ¢ 
risentirono quindi, pit degli altri, dei sempre pitt mutevoli umori della dina- 
stia regnante: non va dimenticato infatti che nel 1642 era giunto al potere 
‘Abbas II, certamente meno brillante dal punto di vista politico e meno ben 
disposto verso le minoranze non musulmane, rispetto al suo grande avo 16, 


13 Acta Sanctae Sedis, H. 72 Mesopotamia (1 febbraio 1630), pag. 11. 

14 Si veda: P. R. Loenertz, O.P. Les Missions Doménicaines en Orient au XIV siecle 
et la Société des Freres Pérégrinants pour le Christ. 1V - La mission de Perse (1334-1350) 
Arch. S.0.F.P. II, 1937. Si ricordi la supplica indirizzata dai frati peregrinanti a Clemente 
VI - de Avignone, 1349 - «ut novum vicarium instituendi ... cum tamen archiepisco- 
patum Soltaniensem » (Arch. vatic. reg. supplic. 19 - fol. 1930, 6 marzo 1349). 

15 Goa ¢ Ja stessa corte di Muhammad Abi I-Fath Gala! addin (owvero Akbar, il 
«Gran Mogol», 1542-1605) furono base per numerose puntate dei PP. Gesuiti verso la 
Persia. E ben noto il favore che i Padri godevano presso Akbar; il sogno di quest’ultimo 
di una nuova fede (/awhid-i ilahi = monoteismo) che in qualche modo equiparasse tutte 
le religioni storiche richiama alla mente le analoghe ambizioni di Shih ‘Abbas di Persia, 
come abbiamo gia visto alla nota 11, Per uno sguardo generale sulla missione gesuitica in 
India si veda, tra I’ampia bibliografia, J. Macfarlane, « Akbar and Jesuits, Christian Mis- 
sions from Goa at the Mughal Emperor’s Court », History Today, n. 20, London, 1970, 
pp. 464-471. 

16 Nonostante la propria indifferenza verso le altre confessioni, forse per politica 
¢ forse per una tradizionale consuetudine persiana alla discussione, anche ‘Abbas II organizzd 
dispute pubbliche sulla religione, alle quali invitava gli ‘ulema musulmani sciiti, un sacerdote 
cattolico e un padre armeno gregoriano: il rappresentante cattolico era proprio il padre 
gesuita che fondd il convento, P. Aymé Chezaud, prescelto per la sua perfetta conoscenza 
della lingua persiana. 


464 E. Galdieri [9] 


I Gesuiti faticano molti anni per farsi autorizzare a costruire le sedi program- 
mate; essi le richiedono infatti per Esfahan, Giolfa e Shiraz ma non riescono 
nel loro intento: non riusciranno mai a realizzare la loro casa in citta ~come 
invece avevano ottenuto Agostiniani, Cappuccini e Carmelitani - ¢ non si 
hanno notizie circa quella di Shiraz. Soltanto a Giolfa '7 riescono a creare un 
loro autonomo insediamento; dice di loro J. Tavernier !8; « Les Jésuites, qui 
sont venus les derniers, n’ont dans Zulpha qu'une petite maison, mais en 
revanche leur jardin est d’assez grande étendue ». 

E proprio da questa « petite maison » che vogliamo ora cominciare la 
nostra comunicazione, esaminando poi, a ritroso nel tempo, le case degli 
altri Ordini. 

Come é ben noto, la maggior parte dei disegni di progetto o di rilievo 
degli edifici religiosi appartenenti alla Compagnia di Gest é conservata presso 
la Bibliothéque Nationale a Parigi !9; tra questi, nessuno si riferisce ai modesti 
ma importanti insediamenti gesuitici in Persia. Viceversa a Roma, presso 
l'archivio storico della Compagnia, ho potuto prendere visione di una plani- 


17 La mancanza di notizie di prima mano sull'insediamento ha portato spesso dubbi 
ed equivoci circa la sua localizzazione. Sir A. T. Wilson, nel suo commento al racconto di 
P, Alessandro da Rodi (« History of the Mission of the Fathers of the Society of Jesus, 
established in Persia by the Rev. Father Alexander of Rhodes», BSOS, LI, 1925) cosi 
scrive (p. 698): «As to the house where the Fathers established their Mission, it is si- 
tuated in a fine part of the city, near the King’s palace and, although small, is am- 
ply large for those at present live in it». La frase @ ripresa parzialmente dallo stes- 
so Alessandro di Rodi che nel maggio del 1658 scriveva: « Abbiamo una casa nella 
capitale con una devota chiesina, in una zona molto bella... Il primo ministro... ci fa 
‘sperare che lo Shah metterd a nostra disposizione un‘altra casa a Giulfa, dove risiedono 
gli armeni, che stanno ad una lega circa dalla citta ». Pid recentemente, nel registrare l'esi- 
stenza del piccolo disegno che poi commenterd, P. E. Lamalle (v. J. Vallery-Radat, Le re- 
cueil de plans d'édifices de la Compagnie de Jésus conservé d la Bibliotheque Nationale de Paris 
(suivi de l'inventaire des plans des archives romaines de la Compagnie, par Edmond Lamalle 
8. J., Roma, 1960), cosi riferisce (da Chezaud, v. nota 21): « ayant vendu leur premiére re- 
sidence dans la méme ville d’Ispahan, les missionaires ont acheté dans Julfa, faubourg, ou 
plutot ville proche de celle-cy Ispahan, toute habitée d’Arméniens, une place ou jardin ot 
il n'y a de basti qu'un licu qui est propre pour une église », Di questa ipotetica « prima ca- 
sa» entro le mura di Esfahan non abbiamo alcuna traccia, se dobbiamo credere alle con- 
cordi testimonianze dei viaggiatori contemporanei, citate pit innanzi, Una indiretta con- 
ferma ci viene anche dal saggio di A. Hamy, Documents pour servir a I'histoire des domi- 
ciles de la Compagnie de Jésus dans le monde entier de 1540 4 1773, Paris, s.d. (sed 1892), 
aggiornamento del precedente ed autorevole Catalogus Provinciarum, Domorum... et Mis- 
sionum S, J., Rome, 1749, In entrambi, sotto la giurisdizione di Assistentiae Franciae, 
Residentiae et Missiones transmarinae — 5° — in Perside - non é registrata che la «R, 
(= residentia) Julfensis = Julfa d’Hispaham ». 

18 J. B. Tavernier, Les six voyages de J. B. T., I Partie (Turquie, Perse), Paris, 1677, 
I, Libro IV, p. 420. 

19 Vedi il gid citato J, Vallery-Radat (nota 17), 
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Pianta del Convento dei Gesuiti a Giolfa. Disegno a penna, ARSI-Gall. 97, Ill, f. 284. 
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Ipotesi ricostruttiva del complesso edilizio illustrato nella pianta precedente 
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a) La Chiesa dei Gesuiti, come appare in un disegno della fine dello scorso secolo, 
in una «Storia degli Armeni di Giolfa ». 


6) Facciata dell’attuale Madresseh Rudabeh ad Esfahan: essa utiliza in parte 
un vecchio edificio safavide. 
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Planimetria generale di Giolfa, come doveva essere intorno alla seconda meta del xvi 
secolo, Vi sono indicati: 

G: probabile luogo del Convento dei Gesuiti. 

C: probabile luogo del Convento dei Carmelitani. 

D: luogo del Convento dei Domenicani (edificio esistente). 

Cc 

Ni 

vi 


Cattedrale armena di Giolfa. 
: probabile luogo della Chiesa di Nazareth 0 «Khiar-e Gunbad» (vedi Ta. VIII a, 6). 
i sono segnati anche i nomi antichi dei quartieri. 
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a) Il conyento ¢ la Chiesa dei Domenicani, come apparivano alla fine del secolo scorso; 
il loro aspetto odierno é alquanto mutato. 


6) Il ponte « dei trentatré archi» o di Allahverdikhan, che unisce Esfahan a Giolfa (Da 
Le Bruyn, c. 1701). Sulla riva sinistra del fiume sorgeva il primo degli insediamenti dei 
PP. Cappuccini. 
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a) La zona tra il Qal’a Tabaraq ¢ il complesso reale: in quest’area venne edificato il con- 
vento dei Cappuccini. 


=] 


a) Pianta del Convento Carmelitano di Giolfa. Disegno a penna. Arch. storico Casa 
Generalizia d2i Carmelitani. Senza segnatura. 


6) Ipotesi ricostruttiva del 
convento  illustrato nella 
Tay. VII a. 


4) I Qal’a Tabaraq quando ancora era possibile riconoscerne la cinta muraria ed il fos- 
sato (foto di A. Godard, ¢. 1934). 
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a) La cupola baccellata di un edificio oggi scomparso, in una fotografia del 1875 c. e del 
quale si propone I'identificazione con la perduta Chiesa di Nazareth. 


) Restituzione grafica dell'edificio illustrato nella figura precedente. 
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metria 20, delineata a penna, a semplice tratto su carta, che si riferisce senza 
alcun dubbio alla casa di Giolfa. Il documento non reca data né altre indica- 
zioni oltre quelle strettamente relative ad una piccola /egenda redatta in lingua 
francese; ma quelle indicazioni, malgrado |’estrema poverta dell’apparato gra- 
fico, sono pit che sufficienti per individuare la « petite maison » e, soprat- 
tutto, «le jardin d’assez grande étendue » cui si riferisce i] citato Tavernier. 
Prima di passare ad una sommaria descrizione della planimetria (ma ancora 
pitt comprensiva sara la sua visione diretta, Tav. 1) accennerd ad un primo 
elemento di perplessita: il disegno, come ho detto, non é datato; nell’archivio 
esso é conservato insieme ad un foglio manoscritto, apocrifo, recante la tra- 
duzione latina del ragam reale in data 9 nov. 1647, con il quale si autorizza 
la creazione di missioni ad Esfahan e Giolfa (283.III.93); tral’altro, nell’editto, 
si legge: « Idcirco firmiter praecipimus ut in quocumque loco Aspahanis et 
circuitus ipsius prout ipsis Patribus libuerit habit... [illeg.] et in area empta 
aedes construant... ». Si tratta del ragam rilasciato da ‘Abbas II a P. Francesco 
Ricordi che nel raggiungere la propria sede in India si era fermato in Persia 
proprio per richiedere quell’autorizzazione. Sembrerebbe quindi che il permesso 
di costruzione possa porsi all’incirca intorno al 1647-48. Ma un’altra lettera 
(282.111.92), datata 1654, fa preciso riferimento alle « Litterae patentes regis 
Persarum pro erigendis domibus in Perside », patenti che secondo il docu- 
mento sarebbero state concesse il 28 Ottobre 1653 per « Ispahan, Giulfa e 
Sciras » 2!, C’é quindi da chiedersi dove mai siano stati ospitati i primi PP. 
Gesuiti e quali siano state le loro reali possibilita di operare se l’insediamento 
poté realizzarsi soltanto dopo tanti anni. Ma torniamo alla planimetria: 
noteremo subito quanto sia esatto il giudizio di Tavernier, constatando che 
su di un’area totale di oltre 6,000 mq (all'incirca passi 72130), la zona 
costruita ¢ coperta non raggiunge gli 800 mq, cioé poco pil di un decimo. 
La maggior parte dell’area é infatti utilizzata per strade e viali interni, per 
frutteti, vigne, peschiere e per terreno da semina; una parte é¢ occupata dal 
giiid o canale scoperto, che attraversa in diagonale tutta la parte sud dell’area. 
La zona costruita copre l’intera estremita rivolta a Nord: essa comunica con 
la strada principale (« chemin de Julfa pour aller 4 nour shinadz ») attraverso 
un gran portale ¢ con la strada parallela opposta (quella lungo la quale scorre 


20 ARSI-Gall. (Archivio storico della Compagnia di Gesi) 97, III, f, 284. Nota- 
zioni in francese, misure in passi; formato cm. 21,5 x 14,5. Sono debitore della preziosa 
segnalazione al Prof. G. Zander ¢ dell’autorizzazione alla pubblicazione alla cortesia del 
Rev. Padre Edmond Lamalle, S.J., Archivio della Compagnia, Roma, che ne] 1960 prov- 
vide a registrare la pianta, come é detto alla nota 16. 

21 Un terzo documento pud essere riferito al disegno in esame: esso fu redatto da 
P. Aimé Chezaud (vedi nota 17) per l'Assistente di Francia della Compagnia (14 nov. 1661, 
Gall. 97, If; ff. 318-19) ed @ parzialmente riportato da P. E. Lamalle che abbiamo citato 
alle note 16 e 17. 
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il giid) mediante una porta di servizio minore. Il centro della parte costruita, 
in asse con 1’« allée du jardin », é occupato dalla Chiesa: ne parleremo ancora. 
Sul lato ad Ovest - vicino all’ingresso principale — sono tre camere disimpegnate 
da un corridoio coperto, e alle spalle, da uno stradello esterno che conduce 
anche alla Chiesa. Verso Est tre altri ambienti, dei quali uno forse collegato 
direttamente con la Chiesa, si affacciano su di un vasto cortile foggiato ad 
L, provvisto di un pozzo. La destinazione dei singoli ambienti é puntualmente 
indicata nella /egenda posta nella parte inferiore sinistra del disegno: il pic- 
colo convento (ma Chardin lo chiama « foresteria ») é quindi formato da tre 
celle o stanze di abitazione al piano terreno e, probabilmente, da altre tre 
ricavate al piano superiore 22; da una biblioteca, una cucina, un refettorio, 
un ambiente al servizio della Chiesa. La Chiesa vera e propria appare nel 
disegno come un ampio rettangolo di circa m. 13 x 14; vi é indicato, sia pure 
schematicamente, l’altare sul lato rivolto ad Est e la cappella é preceduta da 
un ambiente comunicante col giardino (« Salon devant l’Eglise ouvert devant ») 
che in realta costituisce il tipico atrio o talar a copertura piana, chiuso da due 
colonne 23, Anche qui, come gia avevamo potuto notare nella Casa dei Car- 
melitani, ¢ da supporre che sia stato utilizzato un edificio preesistente 24; 
oppure — benché piii difficile immaginarlo — che la Chiesa sia stata costruita 
ex novo, in uno stile volutamente vicino a quello dell’architettura civile lo- 
cale 25, Nessuna indicazione, purtroppo, circa il tipo di copertura della Chiesa; 
dovremmo quindi, a rigore, rinunciare ad ipotizzare quella copertura a cu- 
pola che l’impostazione assiale del complesso suggerirebbe, se non ci venisse 
in aiuto una immagine (Tav. IIIa) che traiamo da un libro della seconda me- 
ta dello scorso secolo 26: essa raffigura proprio la Chiesa dei Gesuiti a Giolfa 


22 Nel margine sinistro de] foglio, in corrispondenza della parola «chambres », si 
legge lannotazione: «sur les quelles on peut en faire 3 ou 4». E da ritenere che all’epoca 
della redazione della pianta fosse costruito il solo piano terreno. 

23 B la soluzione tipica dei numerosi padiglioni isolati del periodo safavide, almeno 
a giudicare dai pochi esempi sopravissuti (per es. il padiglione di Hasht Behesht ad Esfahan), 
da qualche fotografia della fine dello scorso secolo ed infine dalle incisioni tramandateci 
dai viaggiatori europei. Si veda anche la nota 25. 

24 Cid sarebbe provato dalla frase del P. Chezaud gia citata alla nota 16: «...il n’y 
a de basti qu’un lieu qui est propre pour une église »; si veda anche la nota seguente. 

25 Per pura curiosita ricorderemo che I’attuale cappella della scuola cattolica Rudabeh 
ad Esfahan é stata sistemata nella «sala delle udienze » o diwdn di una ricca abitazione 
civile del periodo safavide: secondo la tradizione locale, essa apparterrebbe ad un famoso 
ministro di Shah ‘Abbas I, Sheikh Baha’i. L’aspetto della cappella (Tav. IIIb) é del tutto 
simile a quello che poteva avere, almeno all'inizio, la piccola Chiesa gesuitica. Si vedano 
anche le case di Giolfa pubblicate da J. Carswell, The Armenian Churches and other Build- 
ings, Oxford, 1968 ¢ K Karapetian, Isfahan, New Julfa: The Houses of the Armenians, Ro- 
ma, 1974, 

26 Vedi Vartan Iusoktchian, Storia degli Armeni in Iran (in armeno), Istanbul, 1854. 
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come appariva verso i primi del secolo e ci mostra una costruzione di notevole 
mole, gia abbandonata e parzialmente in rovina, sormontata da una cupola 
dal carattere spiccatamente occidentale, se si eccettua la copertura a cono 
della lanterna, tipica dell’architettura degli Armeni di Giolfa; non sappiamo 
se si tratti di un rifacimento tardo, di un adattamento della primitiva e pid 
semplice struttura o soltanto di una « licenza poetica » dell’ignoto artista, 
cosa non infrequente in quel periodo. Sappiamo soltanto — ce lo conferma 
una lettera rinvenuta presso la Sacra Congregazione 27 — che lavori di amplia- 
mento furono eseguiti nella Chiesa verso la fine del xvi: « 21 aprile 1691. 
Si sta attualmente ampliando la Chiesa dé PP. Giesuiti alle spese del sud.to 
Sig. Markara ». Una ipotesi ricostruttiva del complesso, rappresentata in asso- 
nometria, é riprodotta alla Tav. II. 

Proviamo ora a localizzare l’intero complesso. Sicuramente, come sap- 
piamo dalle varie testimonianze, esso era nell’area che oggi é conosciuta, 
in toto, col nome di Giolfa; sappiamo anche, perd, che tale nome ha indicato 
nel tempo differenti zone dell’agglomerato urbano posto a Sud del fiume 
Zayandeh 28. La pianta che esaminiamo ci fornisce qualche utile indicazione 
supplementare, rappresentata non solo da un chiaro orientamento dell’intero 
disegno 29 ma da un toponimo preciso, « Erivan » [=Eyrewan] che vi com- 
pare due volte: a) una strada si stacca dall’area dei Gesuiti all’incirca a meta 
del suo lato lungo e corre verso Ovest, cioé verso « Erivan »; 5) il quadrante 
Sud-Est esterno all’area che ci interessa é indicato con le parole « Erivan 
habité d’armeniens ». Chardin ci conferma (c. 1666) che la Foresteria dei 
Gesuiti era in Eyrevan-lu poiché essi non erano riusciti ad avere una casa 
ad Esfahan come gli altri Cristiani romani. Un ulteriore elemento di ricono- 
scimento é dato dalla indicazione, anch’essa ripetuta due volte nel disegno, 
posta sulle due strade parallele che costeggiano i lati lunghi della proprieta: 
«Chemin de Julfa pour aller au nour chinadz» e «Chemin du faubourg 
nour chinadz pour aller a Julfa». L’espressione armena nur Sinaz, letteral- 
mente « nuova costruzione », equivale in questo caso alla nostra «i quartieri 
nuovi». Mettendo insieme tutte queste informazioni preziose e basandosi 
sullo sviluppo della Giolfa safavide quale ora conosciamo, si pud localiz- 


27 De Propaganda Fide, Scritture non riferite. Mesopotamia e Persia. Caldeie Latini. 
2/1691-1707, nn, 3-4 (Luigi Maria Pidori alla Sacra Congregazione, 21 Aprile 1691). 

28 B il fiume «d’oro» o «vivificante » che divide Giolfa da Esfahan, solcato da 
numerosi ponti costruiti in massima parte proprio nel periodo safavide. Cf. E, Galdieri, 
« L’acqua nell'antico aspetto di Isfahan », Gururdjamafjarikd, Scritti in onore di G, Tucci, 
Napoli, 1974, pp. 343-357. 

29 Il foglio porta, quasi al centro di ciascun margine, l'indicazione del punto cardinale 
ed & quindi disposto secondo gli assi principali del disegno. In alto é indicato il Midy, come 
si conviene ad una pianta che privilegia Giolfa, la campagna aperta e la montagna (i] Kuh- 
Soffeh), rispetto alla citta musulmana che sorge a Nord del sobborgo cristiano. 
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zare l’'insediamento in un’area relativamente limitata della « nuova Giolfa », 
che indichiamo con la lettera G nella planimetria generale della Tav. IV. 

Prendiamo ora rapidamente in esame J’insediamento dei Padri Domeni- 
cani. Abbiamo gia visto come anche quest’Ordine, cosi come accadeva alla 
Compagnia di Gesb, avesse potuto realizzare la propria casa soltanto nel 
quartiere di Giolfa. Secondo lo storico armeno Y. Yovhaneanz 39, la Chiesa 
dei Domenicani era chiamata Vank; ma non la si deve confondere con I'at- 
tuale Vank o Cattedrale armena apostolica del SS.mo Salvatore: la prima 
infatti era sorta in Tagh-e Koter — il quartiere oggi detto dei Sang-e taratha 
© «tagliapietre » - € corrisponde all’unica Chiesa cattolica (« romana ») 
aperta al culto a Giolfa. Nella planimetria su pergamena esistente nella Cat- 
tedrale armena e datata 1829 3!, quella Chiesa ¢ indicata come « Chiesa 
latina ». La Cattedrale, come é ben noto, sorge proprio al centro del vero 
quartiere di Giolfa, ed ¢ indicata nella planimetria di Tav. IV con le lettere 
Ca; la continuita dell’insediamento Domenicano e la sua stessa sopravviven- 
za attuale — quanto meno dal punto di vista edilizio - mi esimono dal soffer- 
marmici oltre. Mi limito quindi ad indicare il luogo nella planimetria (lettera 
D) e, Tav. Va, il dipinto che mostra I’aspetto dell’intero complesso verso la 
meta dello scorso secolo 32. Vi compaiono infatti, oltre al nucleo iniziale, i 
vari ampliamenti succedutisi nel tempo: la modesta cappella primitiva fu 
sostituita nel 1691 da un’altra pi grande — sempre a spese della famiglia 
Sharimanian — e successivamente — intorno al 1706 - vi furono costruiti 
anche un noviziato e una casa di studi. 

Veniamo ora ai PP. Cappuccini. Abbiamo gia visto come essi si insedino, 
con il pieno favore del Sovrano, nel Palazzo di Cazilan, sulla riva sinistra 
dello Zayandehrud: si tratta di uno dei due edifici gemelli — quello verso 
Esfahan — posti ai due capi del ponte « dei trentatré archi » o ponte di Giolfa 
o «dei Giaurri» (Tav. V4). 

Nel 1629 muore Shah ‘Abbas e nella piccola comunita si diffonde la 
preoccupazione per il futuro della missione. Ma gia il 12.11.1629 il respon- 
sabile della Sacra Congregazione a Roma registra l'arrivo di « due lettere dei 
Padri CC. di Aspahan e di Bagdat la prima de 20 Agosto ela seconda de 16 
Ottobre, nella prima il P. Fra Gabriele mi arriva molti particolari c fra gl’altre 
cose m'arriva Abbas mortuo nepos ejus in regem electus omnia nostra novis 
diplomatibus confirmavit, rex est bonae indolis... » 33, Il primo febbraio 1630 


30 Y. Yovhaniantz, Nuor Gugai patmutiunen (Storia di Nuova Giolfa) (in armeno), 
N. Julfa, 1880. 

31 Pubblicata in K. Karapetian, op. cit., (nota 24) fig. 1. 

32 V. Iusoktchian, op. cit. (nota 25). 

33 Ex Tabulario S, C. de Propaganda Fide. Lettere Antiche, vol. 291, fol. 319 v. 
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Padre Gabriele da Provins conferma 34 che « Capucinos Persiae a novo Rege 
Scia Suphi privilegiorum confirmationem obtinuisse, et majora ab ipso spe- 
rare...» ed invia a Roma, il 12 marzo successivo, copia dei firmani « in quibus 
significabat Regem Persiae mortuum duas domus Missionibus tradidisse 
[Esfahan e Baghdad]... illasque fuisse a novo Rege confirmatas » 35. Shah 
Safi, il Re bonae indolis, si mostra oltremodo benevolo verso i Cappuccini; 
«nondimeno dopo qualche tempo s’é raffreddato un poco alla persuasione 
degli Olandesi, i quali con danari e preci hanno procurato e ottennero dal 
Re J’istessa casa, che avevaci data in Ispahan, a tal condizione tuttavia che 
si dava un‘altra » 36, In effetti l'ebbero, ma questa fu considerata troppo 
lontana dal centro: i fedeli non potevano agevolmente raggiungerla per le 
sacre funzioni. Allora i Padri ne presero un’altra pili adatta e pid vicina al 
centro della Citta; Chardin 37 ci narra come un viaggiatore che passava di 
1a riferisse: « La casa dei Cappuccini é assai spaziosa, con un grande giardino, 
che sorge sopra un cimitero chiamato Scek Sultan Mohamed », la casa si 
presta assai bene agli scopi della missione. Tavernier 38 conferma cosi l’abban- 
dono del palazzo di Cazilan: « Mais les Capucins n’y demeurerent que peu 
de temps, la maison estant de trop grand entretien, et trop éloignée de la 
ville 39... C’est ce qui les obligea de quitter cette maison, et ils acheterent 
celle ot ils demeurent presentement, de argent que le Pere Joseph de leur 
Ordre leur fit tenir. Elle est tres commode et bien bastie, et c’est la mieux 
postée et la plus proche du Palais du Roy, des quatre maisons de Religieux 
Francs qui se sont habituez, tant & Ispahan, que dans Zulfa». Questo ac- 
cadeva, naturalmente prima del 1677, data di pubblicazione del libro di viaggi; 
ma la sistemazione del nuovo e definitivo insediamento era gia completata 
da un pezzo: Padre Ambrogio de Rennes, Cappuccino, missionario « Pro- 
vinciae Turonensis in Aegypto, Syria, Caldaea, Persia et India Orientali », 
nella relazione sulle sue visite eseguite tra il 1644 e il 47 49 cosi scrive: « In 
Spahan conventum habemus completum, devotam ecclesiam, chorum, cel- 
las, refectorium, officinas valde commodas et arcuatas sicut in tota Persia, 
ubi lignum est valde rarum, mos est aedificandi 4!, pulcherrimum nimisque 


34 Ap. Provins, cit. (alla nota 10), p. 11 (1 febbraio 1630). 

35 Ibidem, p. 36 (12 marzo 1630). 

36 Archivio della Sacra Congregazione Propaganda Fide. Scritture riferite nelle Con- 
gregazioni generali, vol. 115, f. 174. 

37 J, Chardin, Voyages du Chevalier Chardin en Perse... etc., Amsterdam, 1686, II, 
p. 36. 
38 Op. cit. (nota 18), Libro 1V, p. 409, 
39 In realta tra il luogo del « palazzo di Cazilan » e la Piazza Reale non vi sono pitt 
di tre chilometri in linea d’aria. 

40 De Missionibus Fr. Min. CC. in Aegypto, Syria, Persia etc. Brevis ac vera relatio 
visitationis... a P. F. Ambrosio de Rennes. Ms, p. 259. 

41 Abbastanza pertinente, pure se non completamente valida, l’osservazione secondo 
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spatiosum hortum, vineam enim grandem continet, quae nobis vinum sup- 
peditat ad sufficientiam toto anno » 42. Sulle vere cause che determinarono 
Vabbandono del palazzo di Cazilan (che d’altronde era rimasto sempre legal- 
mente di proprieta reale malgrado il simbolico ¢ tanto decantato « dono » 
al Re di Francia) c’é da fare un’osservazione: abbiamo visto come i Padri 
Cappuccini attribuiscono il cambiamento di destinazione agli intrighi « degli 
Olandesi », ma forse le cose non andarono proprio cosi se bisogna prestar 
fede ad un passo del documento che in copia si trova presso la Sacra Congre- 
gazione, sotto il titolo « Transatione della lettera del Re di Francia scritta 
per li CC. di persia a quel re»: il passo in questione cosi recita: «... Li PP 
CC Francesi havevano ottenuto dal morto imperatore di persia nostro chia- 
rissimo e buon amico, padre della Vostra Grandezza, una casa, nella quale 
hanno habitato e tenuta per qualche tempo, facendovi li loro essercitii e 
funtioni della loro regola e buona vita...non hanno potuto soddisfare alli 
il che é stato cagione che quella casa gli sia stata dai sud- 
detti governatori levata... » (4.9.1633). La terza e definitiva casa viene percid 
legalmente acquistata dai Padri Cappuccini amaramente scottati dai fatti pre- 
cedenti, «sous le nom du roy de France afin de n’etre point molestez » 43. 
Dove era situata? Tutte le testimonianze concordano nel descriverla « al centro 
della citta » e « vicina al Palazzo del Re»; Chardin ce la descrive indiretta- 
mente come abbiamo visto, vicino al cimitero detto di Shaikh Sultan Muham- 
mad; questo toponimo é oggi definitivamente perduto ma ancora una volta 
ci soccorre il Tavernier 44: « La forteresse d’Ispahan n’est pas une piéce fort 
remarquable. Elle joint la muraille de fa ville du costé du Midy, et est deux 
fois plus longue que large, sans nulle defense que de quelques méchantes 
tours rondes toutes en terre de mesure que tout le corps de la place. ...Devant 
de la forteresse il y a un grand champ que I’on laboure, et oil on seme du ris 
et d’autres grains, et la maison des Capucines n’est guére éloignée de ce lieu- 
la». Si tratta della cittadella detta Qal’a-e Tabaraq, antica costruzione d’ori- 


cui l’uso di strutture edilizie ad arco e a volta fosse in parte condizionato dalla scarsita di 
Jegname. In ogni caso, la quasi totalita delle abitazioni dell’epoca era coperta a volta, secondo 
una tradizione antica giunta sino ai nostri giorni. 

42 Questa della vigna e del vino sembra essere una caratteristica dominante degli 
insediamenti cristiani di Persia. Gia a proposito dei Carmelitani avevo notato (E. Galdieri, 
op. cit., nota 9 a p. 50) come lo Shah in persona avesse favorito l’impianto della vigna, al 
punto da far sollecitare presso la Casa Generalizia di Roma l'invio di qualche esperto enologo. 
J resti di due vigneti in abbandono, ancora conosciuti col nome di « orto dei Gesuiti» e 
« vigna dei Carmelitani » furono visti e fotografati nel 1933 da Sir H. Chick (vedi nota 1); 
le foto sono pubblicate nel suo citato volume, dopo le pagine 718 (Gesuiti) e 1066 (Carme- 
litani). 

43 Les voyages et observations du Sieur de la Boulaye-Le Gouz, Paris, 1653, p. 98. 

44 Op. cit. (nota 18), I, 4°, V, p. 394. 
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gine Buyide 45, posta nel quadrante Nord—Est della citté e quindi non troppo 
lontana dal complesso palaziale reale. Y. Yovhaniantz 4°, forse in modo un 
po’ troppo semplicistico, dice che i] « Convento dei Cappuccini é in Qal’a 
Tubarak », Tav. Via, b. In effetti, perd, l'ingresso del Palazzo—Atrio di ‘Ali 
Qapu e la zona antistante la cittadella non distano pit di ottocento metri 
in linea d’aria, distanza ragionevole in una citta che, all’epoca, contava pit 
di seicentomila abitanti. Quella zona, oggi sommersa da pretenziose villette 
pseudo-moderne, al tempo di Pascal Coste (c. 1840) ospitava circa « 200 
maisons habités, les autres en ruine 47 » ed era chiamata Pa-ye Qal’a, ovvero 
«ai piedi del castello ». Purtroppo, oltre alla ben nota incisione dell’Olea- 
rius 48 — che in una prospettiva di maniera e del tutto fantasiosa della citta 
di Esfahan indica molto approssimativamente la posizione dei tre conventi 
(dei Carmelitani, dei Cappuccini e degli Agostiniani) - non abbiamo altri 
elementi concreti al riguardo. 

Per quanto concerne I’insediamento urbano - quindi nella cittd di 
Esfahan - dei PP. Carmelitani, abbiamo notizie troppo vaghe e generiche 
per tentare una sia pur approssimativa localizzazione. Secondo il gia citato 
Yohvaniantz, il convento sorgeva nel quartiere chiamato Godmir. Oggi questo 
toponimo é completamente dimenticato; ma potrebbe ragionevolmente col- 
locarsi nei pressi della vecchia piazza - centro vivo della citta fino alla crea- 
zione del Maydan di Shah ‘Abbas I 49 — situata come é noto in prossimita 
della Moschea del Venerdi, nel quadrante Nord-Est della citta. Per quanto 
tiguarda gli equivoci sorti sui due insediamenti e quindi anche per il convento 
di Giolfa, non possiamo che riferirci al gia citato Chronicle of the Carmelites 
e al mio recente studio, dal quale riproduco, Tav. VIIa, b, le due illustra- 
zioni pit significative, utili soprattutto per un confronto con l’insediamen- 
to gesuitico illustrato alle Tavv. I, Il, Ila. 

Veniamo infine all’insediamento agostiniano. « El convento agustiniano 
fue sobre todo una residencia abierta con generosa hospitalidad a todos los 
misioneros que pasaban por aquellas tierras. Algunos de ellos se sentaron a 
la meze de los religiosos por espacio de dos y hasta cuatro ajios » 50, Nulla 


45 Cf. G. Le Strange, The Lands of the Eastern Caliphate, Cambridge 1905, p. 207; 
A. Godard, « Isfahan-La cittadelle », Athdr-é Irdn, Tome Il, fasc. I (1937), pp. 160-162; 
E, Galdieri, « Notes for a history of military Architecture in Persia », Bulletin-Internationaler 
Burgen-Institut, n. 34, 1978, p. 66 e figg. 6, 7, pl. H. 

4 Op. cit. (alla nota 30), II, pp. 264-7. 

47 P. Coste, Monuments Modernes de la Perse, Paris, 1867, p. 207. 

48 Rélation du voyage en Moscovie, Tartarie et Perse d’Oléarius et du Chevalier de 
Mendeslo, traduit de I’allémand par A. de Wiquefort, Paris, 1656. 

49 Vedi il gid citato saggio « Two Building Phases...» (nota 11). 

50 C, Alonso, OSA, « El P. José del Rosario y la misién agustiniana de Persia », 
Analecta Augustiniana, XXIX, 1966, p. 273; a nulla & valso il generoso tentativo di P. 
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resta oggi di questa residencia, di questo importante convento, tanto comodo 
¢ spazioso da accogliere per lungo tempo missionari di altri ordini e persino 
ambascerie ufficiali. Anche qui le notizie sono incomplete e frammentarie. 
Da Chardin apprendiamo che il convento e la Chiesa dei PP. Agostiniani 
era situata nel quartiere di Hussenié, dove si trovava una moschea chiamata 
«la vieille mosquée de la Congrégation ». Se il nome Husseinieh ci dice poco, 
trattandosi di un nome troppo frequente e generico 5!, il riferimento alla 
moschea congregazionale é invece chiarissimo: siamo nel 1670 circa, e quindi 
la Moschea del Venerdi é chiamata « antica », dato che da qualche decennio 
é terminata la moschea reale, iniziata da Shah ‘Abbas I. Una successiva pre- 
cisazione — gli agostiniani erano a «une grande heure de Ja Cour et du quartier 
des Chrétiens & Djoulfa » — ci illumina meglio sulla probabile collocazione 
del convento, senza darci perd Ja sicurezza assoluta: un luogo equidistante 
dalJa zona reale e dal fiume, ma contemporaneamente prossimo alla Moschea 
de} Venerdi che come é noto sorge nel quadrante Nord Est della citté, non 
pud che individuarsi — nelle grandi linee - nelJ’area della cosidetta Chahar 
Bagh-e Sani, a Sud Est della Moschea stessa. Altre notizie, egualmente gene- 
riche ci vengono dai Padri di altri Ordini, dai numerosi viaggiatori occiden- 
tali. Ma si tratta, in ogni caso, del secondo e definitivo insediamento, autoriz- 
zato dal sovrano nel 1619 e realizzato tra i] 1619 e il 1621, presumibilmente 
assai vicino al luogo precedentemente occupato. Di questo primo insediamento 
si sa che era inizialmente modesto, senza alcuna pretesa estetica e quasi cer- 
tamente impostato su di una costruzione preesistente; sappiamo anche che 
vi si lavord quasi ininterrottamente, con notevoli e diretti contributi dello 
Shah, dal 1603 almeno sino al 1609. Nel dicembre del 1608, infatti, il convento 
e la Chiesa erano a tale punto di finitura che vi si poté degnamente ospitare, 
il giorno di Natale, lo stesso Sovrano e i dignitari della Corte persiana, ai 
quali i Padri mostrarono con orgoglio i quadri sacri fatti venire dall’Europa, 


Alonso — che da anni si dedica allo studio della presenza agostiniana in Persia - di aiu- 
tarmi nelle ricerche relative all’insediamento. Si vedano, oltre al citato articolo, i seguenti: 
S. Lopez-C. Alonso, « Due lettere riguardanti le missioni agostiniane in Persia ». C Alonso, 
« El P. Antonio de Gauvea O.S.. Analecta, XXIV, 1961, pp. 153-201. «La embajada 
persa de Denzig Beg (1609-1612) », Analecta, XXXVIII, 1975, pp. 63-94, C. Alonso, «El 
P. Simén de Moraes, pionero de las misiones agustinianas en Persia (t 1585)», Analecta, 
LXII, 1979, pp. 343-372. C.Alonso, «La embajada persa de Deuguiz~Beg y Antonio de 
Gouvea, 0.S.A., a la luz de nuevos documentos», Archivo Agustiniano, LXIV, 1980, pp. 
49-115. C. Alonso, « Cartas del P. Melchior de los Angeles, O.S.A., y otros documen- 
tos sobre su actividad en Persia (1610-1619) », Analecta, XLIV, 1981, pp. 249-298. C. 
Alonso, « El convento agustiniano de Ispahan durante el periodo 1690-1702», Archivo 
Agustiniano, LXVII, 1983, pp. 141-184. 

St Il nome Husseinieh sta normalmente ad indicare tutti i luoghi preparati ad acco- 
gliere le rappresentazioni drammatiche dei giorni dell’Ashura: vedi Enciclopédie de I’Islam, 
s.y, «Ashura», « Muharram » « (Al-)Husayn b. Ali b. Abi Talib», « Ta’ziya ». 


[15) Le residenze dei Missionari cattolici 473 


i tappeti e le suppellettili, oltre alla magnifica decorazione « alla arabesca », 
eseguita direttamente dagli artigiani reali e per ordine del Re 52. 

Prima di chiudere queste note - forse per equilibrare l’esiguo numero di 
dati nuovi che sono riuscito a raccogliere — mi si consenta una piccola digres- 
sione, a proposito di un’altra Chiesa. Non si tratta, in questo caso, di una 
chiesa missionaria; purtuttavia mi sembra opportuna la sede per accennare 
ad un edificio di culto, oggi perduto, del quale solo oggi, per una fortunata 
circostanza, possiamo accomunare le scarse notizie storiche ad una serie di 
immagini prima sconosciute. 

Nell’elenco delle chiese di Giolfa pubblicato da Y. Yovhaniantz, viene 
ricordata anche la Chiesa di Nazareth, costruita secondo l’autore nel 1610-11, 
« near to Norashen vineyard of the monastery » 53; purtroppo non sappiamo 
di quale monastero si tratti e quindi se si parli di una Chiesa cattolica. Il 
toponimo Norasen é del tutto simile al gia visto nour shinadz e sta anche qui 
ad indicare «i quartieri nuovi ». Secondo lo studioso di Giolfa Prof. Karoon 
Minassian la piccola Chiesa di Nazareth era popolarmente conosciuta con il 
nome di Khiyar-e gombet o « cupola a cetriolo » 54, Era anche noto che I’edi- 
ficio, gid da tempo in abbandono, fosse stato poi abbattuto per far posto al 
costruendo Poghoskarian Armenian Hospital. Qualsiasi riferimento visuale 
alla chiesetta di Nazareth sembrava essere quindi per sempre scomparso, 
allorché avvenne un fatto nuovo: per un fortuito caso, agli inizi degli anni 70, 
fu acquistata a Munster in Westfalia, una buona parte delle lastre fotogra- 
fiche impressionate da Ernst Hoeltzer, ingegnere tedesco impiegato al Dipar- 
timento persiano per il Telegrafo, attivo ad Esfahan e Giolfa tra il 1863 e 
il 1890 55, Nel volume pubblicato a Teheran e contenente un’ampia selezione 
di quelle foto la mia attenzione é stata attirata da quattro diverse immagini 56 
di uno stesso edificio coperto a cupola, in evidente stato di abbandono; la 
caratteristica pit saliente dell'edificio (assolutamente insolita per Esfahan 


52 Vedi Antonio de Gouvea, Relacam en que se tratam..., Lisboa, 1611, p. 207. Questo 
brano ed altri interessanti dati sulla presenza agostiniana in Persia sono riportati da R. 
Gulbenkian, L’ambassade en Perse de Luis Pereira de Lacerda, Lisboa, 1972, in particolare 
nella lunga nota 60 alle pp. 37, 38 e 39. 

53 Op. cit. (nota 30), vol. Il, p. 157. 

% Riferitomi direttamente dal Dr. Minassian nel 1967 e registrato anche da G. Cars- 
well, citato alla nota 25 (p. 11, nota 48), 

55 Si veda J. Scarce, « Isfahan in camera - 19th century Persia through the photo- 
graphs of Ernest Hoeltzer », AARP, London, April 1976, pp. 1-33. 

56 Persien vor 113 Jahren, a cura di Muhammad Assemi, Ministero Iraniano della 
Cultura ¢ delle Arti, Centro per l’etnologia persiana, Tehran s. d. (sed 1975). Le quattro 
immagini sono alle pagine distinte con le cifre persiane nn. 34, 36 e 38. Tutte le immagini 
pubblicate sono inspiegabilmente stampate in sepia, non sono numerate ed infine le loro 
didascalie sono piene di errori di attribuzione. 
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come per tutto |’Iran centro—meridionale) é la forte baccellatura della cupola, 
(Tav. VIIIa). La costruzione non é visibile nella sua interezza ed é quindi 
possibile tentarne solo una restituzione grafica (Tav. VIII) esterna ma non 
planimetrica. Viceversa, dal raffronto incrociato delle quattro immagini, at- 
traverso la ricostruzione dei rapporti di distanza e di prospettiva con altri 
monumenti noti e sopravvissuti (in particolare con la Chiesa di S. Bethlehem 
e Col ponte Allahverdi Khan) e facendo infine riferimento all’attuale pos’ 
ne dell’Ospedale armeno, posso affermare senza ombra di dubbio che I’edifi- 
cio ritratto e caratterizzato dalla cupola «a cetriolo » é proprio la perduta 
Chiesa di Nazareth 57. 

Con la fortuita attribuzione delle quattro immagini alla Chiesa di Nazareth 
€ con i modesti risultati conseguiti nella indagine sulle antiche sedi missio- 
narie di Esfahan nel xvi secolo chiudo queste note con la speranza che l’argo- 
mento possa suscitare ancora nuovo interesse e quindi nuove ricerche. 


57 L’unica fotografia che ha per soggetto principale I’edificio in questione (nelle altre 
tre l’edificio compare marginalmente) ha la seguente didascalia: « Djolfa, Ortsaussicht mit 
Moscheekuppel ». 


BRUNO GENITO 


ALTARI A GRADINI NELL’IRAN ANTICO 


La scoperta di quattro altari-focolari a gradini, tutti della prima 
meta, del I millennio - due nel Sistan, uno in Battriana, e uno nell’Iran 
NW |! -, ha arricchito la problematica storico-religiosa dell’Iran antico di 
alcuni elementi a cui mi sembra sia stata prestata finora scarsa considera- 
zione (Taw. I, II, IV). 

Le prospettive e gli spunti nuovi che queste strutture architettoniche 
Possono stimolare mi hanno suggerito di presentarle, in questa sede, 
Proponendo i risultati di un’analisi comparativa delle stesse, che gia solo 
ad un esame superficiale mostrano innegabili somiglianze tipologiche con 
uno degli altari del fuoco, per l’epoca storica, pit rappresentativi: l’altare 
a gradini 2. 

Il rapporto poco chiaro tra ideologia religiosa antico-iranica e ideo- 
logia Zoroastriana 3, ¢ quello esistente tra quest’ultima e le ideologie re- 
ligiose delle dinastie imperiali che si sono succedute in Iran 4, sono sempre 


! Per i due trovati a Dahan-i-Ghulaman (Sistan Iraniano) cfr. Scerrato (1966) pp. 
23-24, fig. 40 € Scerrato (1977) p. 727, fig. 17-19; per quello scoperto ad Altyn 10 (Bat- 
triana) cfr. Sarianidi (1977 b) fig. 50; per quello a Tepe Nish-i-Jan (Iran NW) cfr, 
Stronach (1973) pp. 133-137, fig. 6. Per la definizione di altare-focolare cfr, Genito 
(1982) pp. 200-204, 

2 Ci riferiamo innanzitutto a quelli rappresentati sui rilievi funerari di Naqsh-i- 
Rustam cfr. Schmidt (1970) pls. 40-41, 43, $7. 58, a quello in pietra scoperto a Kih- 
i-Khwaja cfr. Herzfeld (1941) fig. 397 e ai due incompleti di Pasargadae cfr, Stronach 
(1978) fig. 72. 

3 Il problema € ancora aperto cfr. per la questione generale Duchesne Guillemin 
(1972) p. 67; pitt recentemente Gnoli (1974) (1980) p. 217 in cui 'A. parla di un Maz- 
deismo Zoroastriano; Herrenschmidt (1980). 

* La religione dei Medi, tutta imperniata sul ruolo svolto dai magi, é di fatto com- 
pletamente sconosciuta e va inserita nella pit. ampia problematica che investe Ja stessa 
dinastia. La scarsa conoscenza archeologica, una tradizione Storiografica decisamente 
deformante ¢, negli ultimi anni, un’immotivata rivalutazione storico-artistica del fenomeno 
medo, hanno finora impedito un approccio sereno al problema; cfr. Genito (in st.). 
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stati complessi da analizzare, ¢ le difficolta interpretative dei testi religiosi 
connesse a questa problematica costituiscono, per i non addetti ai lavori, 
una barriera veramente insormontabile. 

Senza contrapporre allo scetticismo di Americo Castro 5 una acritica 
fiducia nella prospettiva « archeologica», riteniamo utile offrire un con- 
tributo al confronto tra storia religiosa e storia archeologica, confronto 
difficile e¢ complesso per sua natura, ma che diventa particolarmente pro- 
blematico nel caso dell’Iran antico. Una delle filologie piti complesse si 
trova, infatti, a fare i conti con un’archeologia fin troppo frammentaria 
e ancora avara, per il periodo storico, di dati sicuri. 

Proprio quando si cerca di collocare i «resti materiali» all’interno 
di un pit ampio contesto socio-culturale, il confronto tra punti di vista 
divergenti ¢ spesso contradditori pud portare a risultati apprezzabili, di- 
latando gli spazi comuni e ridimensionando, nei limiti del possibile, quelli 
delle differenze. 

Le differenze e i tratti comuni tra la religione dei magi e il fondo 
culturale indoiranico, tra le prescrizioni Zoroastriane da un lato e la re- 
ligione ufficiale Achemenide, tra le attivita religiose del periodo partico- 
seleucide e quelle del periodo sasanide dall’altro, costituiscono i poli a 
volte antagonisti, a volte intrecciati e ancora una volta, ma diversamente, 
contrapposti di un’evoluzione religiosa continua, via via sempre pid ar- 
ricchita di nuovi impulsi e nuove tensioni spirituali. 

In un quadro cosi sconcertante e che acquista, a seconda dell’ango- 
lazione da cui lo si guarda, una sua coloritura pit’ chiara o, al contrario, 
pit incomprensibile, viene per di pitt a mancare anche un consistente aiuto 
archeologico. La riduttiva e incompleta interpretazione delle non numero- 
sissime testimonianze materiali®, non é, infatti, che espressione di un 


Per l'epoca Achemenide si parla di Mazdeismo Zoroastriano come di una religione po- 
liteista aperta ad influenze straniere (Mesopotamiche ¢ Semite) tendenzialmente sincreti- 
stica (Cfr. Gnoli (1974) pp. 60, 86; Gnoli (1980) pp. 217ss.). Il periodo partico sembra 
quello che espresse al pit alto livello quella tendenza sincretistica delle epoche precedenti 
(Cfr. Gnoli (1980) p. 219) avviando un processo di istituzionalizzazione della religione 
antico-iranica con la costruzione di edifici adibiti al culto (Cfr. Ghirshmann 1976 p. 
191) di cui sono testimonianza numerosi accenni degli autori cl: (Strabone 15.3.15 ¢ 
16.L.4; Pausania 5,27.5-6 ¢ Isidoro di Charax (fr. 11). I Sasani ji, con la creazione 
di una vera e propria chiesa di stato rappresentano Iultima fase di un processo spi 
tuale cominciato circa due millenni prima (Cfr. Gnoli (1971) pp. 225-253; e Gnoli 
(1980) p. 231). 

5 Cfr. Castro (1955) pp. xtr-xtv che negava qualsiasi dignita storica alla « balbe' 
tante archeologia » incapace di calare nella loro « morada vital» i frammenti materii 
oggetto proprio del suo campo d’indagine. 

6 Per le epoche pid antiche basti pensare che dei sei edifici religiosi considerati 
come tali da K. Schippmann (Schippmann (1971) Taf. 1) ben cinque sono incerti; anche 
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difficile approccio al problema’, tuttora ancorato ai vincoli di un pa- 
radosso: la documentazione numericamente pili consistente é quella ar- 
cheologicamente piii decontestualizzata (periodi tardi); quella meno con- 
sistente (periodi pid antichi) presenta, invece, una sia pur labile caratteriz~ 
zazione stratigrafica 8, 

La particolare centralita del ruolo del fuoco nell’ideologia Zoroastriana, 
comune al fondo culturale indo-iranico, ha concentrato su di sé I’atten- 
zione degli studiosi che, nelle tracce di monumenti architettonici, di per 
sé tipologicamente e planimetricamente non chiari, hanno quasi sempre 
voluto riconoscere con sicurezza edifici religiosi e quindi del fuoco 8, 

Questa individuazione, spesso realizzata con poco fondamento, ha 
sempre tra l’altro risentito di una semplificazione terminologica della pa- 
rola «tempio», direttamente presa in prestito dai contenuti monumentali 
della tradizione ellenica e a pié pari applicata, senza selezione alcuna, 
ad edifici non necessariamente della stessa natura. 

La stessa insufficiente e a volte erronea interpretazione é stata data, 
come si potra immaginare, anche ad una struttura architettonica centrale 


sugli undici del periodo partico-seleucide ci sono notevoli dubbi e perplessita (Cfr. Schipp- 
mann (1971) Taf. 2) Cfr. anche l’articolo-recensione che la Boyce fa del libro di Schipp- 
mann (Boyce (1975) p. 454) 

7 Cfr. ancora Yamamoto (1979) e Yamamoto (1981). Per il problema generale cfr. 
Vagevole sintesi di Keall (1972) ¢ la bibliografia relativa ai monumenti chiave di questa 
problematica come Susa (Dieulafoy (1893) Kih-i-Khwaja (Gullini (1964)) Masjid-i- 
Suleimin e Bard-i Nishandeh (Ghirshmann (1976), le cui interpretazioni lasciano an- 
cora moiti dubbi e perplessita. 

® Cfr. nota precedente e i classici Monneret de Villard (1936), Godard (1938) ¢ 
Erdmann (1941) che non affrontano una prospettiva archeologica. L’unico modo di 
affrontare il problema senza allontanarsi dalle problematiche di fondo della cultura re- 
ligiosa indo-iranica, consiste a mio parere nell’analisi ¢ nello studio di momenti crono- 
logici molto lontani da quelli del periodo storico. B quello che ha fatto ad esempio I’ar- 
cheologia sovietica negli ultimi decenni in Turkmenia meridionale e nel Khorasan (cfr. in 
particolare Khlopin (1972) e Sarianidi (1962)), dove sono stati messi in luce edifici archi- 
tettonici databili dal 4000 al 2000 a.C. con caratteristiche planimetriche e di organizza- 
zione spaziale presumibilmente cultuali. La presenza all’interno di questi edifici di foco- 
lari a volte semplici e a volte pid articolati addossati alle pareti o al centro, ha suffragato 
fra gli studiosi I'idea che si trattasse di edifici legati a forme di ritualita in cui il fuoco 
giocasse un ruolo predominante. Gli unici edifici religiosi regolarmente scavati di epoche 
pit vicine a quella storica sono quelli di Dashli (Cfr. Sarianidi (1974) e Sarianidi (1977a)), 
di Dahan-i-Ghulaman (Cfr. Scerrato (1966)) e Niish-i-Jan (Cfr. Stronach (1973)). 

9° A lungo ha prevalso la tendenza a caratterizzare qualsiasi rovina architettonica 
preislamica come tempio del fuoco. II primo che ha cercato di mettere ordine in questa 
problematica @ stato il gid citato Schippmann (1971) che demolisce tali identificazioni 
dimostrando che la maggior parte di quelle rovine appartenevano a torri ad avamposti 
militari o a semplici abitazioni. 
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in una ideologia del fuoco: l’altare del fuoco. La mancanza quasi assoluta 
di una documentazione archeologica al riguardo e le poche possibilita 
di confronto a disposizione 9, hanno favorito anche qui la pili ampia 
liberta terminologica !! che non ha certo contribuito a chiarire i termini 
esatti del problema. 

La regolarita, per lo pit, di certe iconografie, ha, inoltre, molto con- 
dizionato gli studiosi mossi dalla speranza, quasi sempre disattesa, di 
trovare qualche esempio concreto che si avvicinasse a quei modelli. Per 
Vepoca achemenide, poi, che é quella che pit ci interessa in questa sede, 
dei tre tipi principali nei quali si possono distinguere gli altari raffigurati 
sulla maggior parte dei sigilli pervenutaci, solamente il secondo ha trovato 
un sia pur limitato riscontro nella realta della documentazione archeo- 
logica 12, 

Daltra parte il ruolo molto vario che gli altari del fuoco sembrano 
assumere nelle iconografie trasmesseci non pud che esprimere, probabil- 
mente, cid che quelle stesse strutture architettoniche hanno concretamente 
significato, tenendo naturalmente conto anche di varianti tipologiche e/o 
funzionali dipendenti da ambienti geografico-culturali molto diversi tra 
loro 13, 

La considerazione preliminare dalla quale credo si debba partire per 
affrontare qualsiasi discorso sull’ideologia del fuoco nell’Iran antico deve 
necessariamente rifarsi alla concezione pit’ generale che gli Indoiranici 1+ 
avevano del fuoco, e dalla quale derivd anche quella che si sviluppd sul- 
Yaltipiano. 

Nelle parti pit antiche dell’Avesta la sola forma di fuoco perenne 


10 A parte le iconografie sui rilievi di Nagsh-i-Rustam gia cit. (Schmidt 1970), 
vanno ricordate quelle sui sigilli d’epoca neobabilonese e achemenide, quelle sulle mo- 
nete partico-sasanidi, di cui una ricca selezione si trova in Yamamoto (1979) e (1981), 
© gli esempi concreti di Nagsh-i-Rustam (Erdmann 1949), di Pasargadae (Stronach 
1978) quello di Kahkriz (Kleiss 1981) ¢ quello sulla tomba rupestre di Kizqapan (Ed- 
monds (1934), 

11 Cfr. Boyce (1975) p. 457, nota 18. 

12 La distinzione é di Y. Yamamoto (Yamamoto (1979) pp. 30-35); il primo tipo & 
costituito da un plinto di forma rettangolare con decorazione a pannelli su ciascun lato, 
che porta nella sua parte superiore una specie di merlatura a gradini tra i quali si intra- 
vede la fiamma (pl. 2-6); il secondo gruppo é costituito da un pilastro con due o tre 
gradini all’estremita superiore ¢ alla base (Pl. 7-13); il terzo gruppo é invece costituito 
da un colonnina molto slanciata. 

13 Cfr. P. R.S. Moorey (1976) pp. 225. 

14 La religione indoiranica nella sua materializzazione rituale fu in origine molto 
semplice ¢ un piccolo pezzo di terra rappresentd il luogo per le offerte; particolare con- 
siderazione, come del resto presso tutte le popolazioni indoeuropee, fu data al fuoco 
nella casa. 
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conosciuta é quella del fuoco domestico collocato nel focolare di un’abi- 
tazione o, durante gli spostamenti, in un braciere portatile. La mancanza 
di qualsiasi accenno ad un luogo particolare !5, in cui quell’elemento an- 
dasse collocato sembra escludere un’origine molto antica dell’altare del 
fuoco, giustificando, cosi, anche il ritardo con cui si sarebbe definito I’uso 
di veri e propri edifici cultuali correlati con il fuoco 16, 

Il periodo achemenide avrebbe, cosi, vissuto per lungo tempo forme 
di religiosita privato-domestica espresse dal focolare nella casa, di cui il 
fuoco « dinastico-familiare» non sarebbe che una logica emanazione; 
solo in un secondo momento avrebbe adottato una religiosita di carattere 
pubblico, assumendo la fiamma sul focolare il simbolo della vita, della 
prosperita e unitaé della nazione 17. 

La presenza di altari del fuoco sui rilievi funerari di Naqsh-i-Rustam |8, 
in un’epoca nella quale non sono attestati edifici pubblici di culto, non 
farebbe altro che evidenziare l’importanza di questi-«fuochi reali, dina- 
stici» in un certo senso di famiglia, vicino ai quali il re scandiva secondo 
ritmi e codici rituali determinati momenti della vita sua e della nazione. 
Si trattava ancora di focolari 19, in metallo o pitt probabilmente in pietra, 
che non avevano acquisito i caratteri propri di un altare; quei caratteri 
che, nell’epoca della loro definitiva codificazione, saranno tassativamente 
imposti. 

Le differenze tra un focolare ordinario e un altare del fuoco 20 sono, 
infatti, enormi e prevedono da parte del secondo una maggiore solennitd 
espressa sicuramente da un atto di consacrazione, la necessita della con- 
servazione del suo fuoco in un luogo speciale, la sua esclusione da fini 
pratici, la necessita della continua vigilanza di una o pil persone, allo scopo 
Preposte, ed infine la perenne esistenza della fiamma. 


18 Cfr, Boyce (1975) p. 455. 

16 A parte l'edificio di Tepe Nish-i-Jan che apparterrebbe ad epoca meda (cfr, 
Stronach (1973) pp. 120-140) e quello di Dah4n-i-Ghulaman (Cfr. Scerrato (1966) il mo- 
numento religioso pid antico sull’altipiano & quello di Susa (Cfr. Dieulafoy (1893)) che 
apparterrebbe al periodo di Artaserse II (405-359). In ogni caso sono le fonti classiche 
che danno queste indicazioni; Erodoto (I, 131) esclude per la sua epoca l'esistenza di 
templi e di altari, Strabone, Pausania ed Isidoro di Charax invece per l'epoca partico-se- 
leucide ci parlano di numerosi edifici di carattere religioso (cfr. nota 4). 

17 Cfr. Gnoli (1971) pp. 81-82 che parla di un’evoluzione nella religiosita d'epo- 
ca achemenide verso forme di vera e propria sprivatizzazione nel culto, e Yamamoto 
(1981) p. 98. 

18 Cfr. Schmidt (1970) cit. 

19 Cfr. Boyce (1975) p. 457. 

20 Cfr. Genito (1982) pp. 226-232 a proposito del rapporto tipologico tra focolare 
e altare del fuoco. 
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Per tre delle quattro strutture che qui prenderemo in esame date le carat- 
teristiche tipologico-funzionali che le contraddistinguono, 1a definizione 
di altare-focolare su proposta, ci sembra la pili idonea; per la terza ?!, 
quella della Battriana, invece, nonostante evidenti somiglianze con le prime 
tre, mancano elementi sicuri per definirla nella stessa maniera. 

Gli esempi di Dahan-i-Ghulaman si trovano uno nell’angolo sud-est 
della sala centrale con pilastro della casa n. 622 (Tav. 1), l'altro in una 
riutilizzazione, successiva alla prima fase, dell’edificio QN1623 (Tav. I). 
Il primo é costituito da un quadrato di 34 cm. di lato, alto 8cm., con 
fornello centrale quadrangolare largo 10 cm., con tre gradini di altezza 
¢ larghezza leggermente diseguali; il secondo, da un plinto quadrangolare 
di base di 35 cm. di lato, alto 9 cm. con colonnina cilindrica di raccordo 
alta 24 cm, e larga II cm.; la parte superiore, fatta da un quadrato di 
77 cm. di lato, con cavita centrale circolare di 12 cm. di diametro, é retta 
da 7 gradini pi o meno regolari degradanti dall'alto verso il basso per 
un’altezza complessiva di 30 cm. La struttura trovata ad Altyn 10 nell’edi- 
ficio If in Battriana 24 é costituita da un quadrato di 32 cm. di lato, alto 
14 cm. con tre gradini regolari alti 4 cm. e larghi il pid’ grande 32 cm., 
V'intermedio 25 e l'ultimo 19, rivestita da un intonaco di polvere di ala- 
bastro. Quella trovata nell’edificio centrale d’epoca meda a Tepe Nish— 
i-Jan 25, é costituita da una parte superiore quadrata di 1,41 m., alta 85 
cm, in tutto, con quattro gradini alti 12 cm degradanti dall’alto verso il 
basso, in mattoni crudi ricoperti da pochi strati di intonaco ben fatto. 

La particolarita di queste strutture risiede nella rilevanza che l'aspetto 
costruttivo, quello simbolico-morfologico, quello cronologico ¢ quello geo- 
grafico assumono contemporaneamente in ciascuna di esse. 

Il primo aspetto testimonia, per epoche abbastanza antiche, una tipo- 
logia in materiale semplice e povero (la terra cruda), che si ritrovera simile 
in periodi molto pit recenti in materiale pit consistente (la pictra) 2°; il 
secondo esprime la continuitaé dell’uso di un simbolo di grande tradizione 
nel vicino oriente antico 27 dai periodi protostorici pil antichi a quelli 


21 Cfr, Sarianidi (1977 b) fig. 50 . 

22 Cfr, Scerrato (1966) pp. 23-24, 40. Di notevole importanza ci sembra il fatto che 
questo focolare fu trovato completamente ricoperto di cenere (comunicazione personale 
del prof, Scerrato), 

23 Cfr. Scerrato (1977) p. 727, fig. 17-19. 

24 Cfr. Sarianidi (1977b) fig. 50. 

28 Cfr. Stronach (1973) pp. 133-137, fig. 6. 

26 Ci riferiamo all’altare di Kih-i-Khwaga, cfr. Herzfeld (1941) pl. XCIX, fig. 
397, a quelli di Pasargadae cfr. Stronach (1978) pl. XXV, fig. 72 € a quello di Kakhriz 
cfr. Kleiss (1981) pp. 61-68, Abb. 3. 

27 Cfr, Garbini (1958) pp. 85-91. 
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TAVOLA I 


Altare a gradini a Dahan-i-Ghulaman QN6 (Foto IsMEO) 
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Lunetta del duomo di Termoli (Campobasso) x1 sec., con altare a gradini. 
Altare a gradini rovesci a Dahan-i-Ghuliman QNI6 (Foto IsMEO) (Foto Sovrintendenza ai Monumenti di Campobasso) 
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storici pil’ moderni; il terzo e il quarto contribuiscono a fare della | meta 
del I millennio uno dei momenti storici cruciali per l'evoluzione della so- 
cieta iranica e ad arricchire quelle aree, che di volta in volta sono state 
indicate come le sedi della nascita o delle predicazioni di Zoroastro 28, 
di altri clementi significativi dal punto di vista storico-religioso. 

Preme qui sottolineare la coincidenza di tutti questi elementi che fanno 
di esempi lontani nello spazio e nel tempo un insieme omogeneo, che mi 
sembra molto utile alla comprensione dell’origine dell’altare del fuoco. 
Le caratteristiche comuni, ¢ soprattutto quelle morfologiche, dei gradini 
semplici 0 rovesci ci hanno suggerito di confrontarli assieme attraverso 
un‘analisi comparativa di natura tipologico-costruttiva (Tav. IV). Con- 
frontando graficamente in scala i quattro esempi su citati noteremo delle 
caratteristiche dimensionali che spingono ad alcune considerazioni: 1) I 
due altari a gradini semplici sono accomunati dalle ridotte dimensioni. 
2) Quelli a gradini rovesci sono molto pitt grandi, perlomeno in un 
rapporto di | a 3 0 1 a 4. 3) Tutti gli esempi sono riconducibili, in una 
prospettiva dullalto, ad una forma quadrangolare con cavita centrale per 
il fuoco, ad una forma, cio¢, clementare per larea iranica, di focolare 22. 

Se nel caso di Nash-i-Jan l'uso religioso dell'edificio con un sistema 
rituale di cui l'asse portante é la struttura a fuoco (cui peraltro non é& 
molto agevole l’accesso 3°) attesta in Media forme di religiosita avanzate, 
senza per questo dovere necessariamente parlare di « tempio del fuoco » 3!, 
a Dahan-i-Ghulaman il contesto socio-culturale molto avanzato, con la 
sua spiccata differenziazione tra spazi pubblici e privati, consente senza 
dubbio di interpretare i due focolari come espressione di religiosita dome- 
stica 14 dove la presenza di un grande edificio come i] QN3 32, polarizza 
tutta Vattivita religiosa di carattere pubblico. 

La mancanza ad Altyn 10 33 di riferimenti precisi sulla natura del luogo 
in cui fu trovata la struttura, e¢ soprattutto l'assenza di tracce di fuoco 
accrescono i dubbi ¢ le perplessita sul suo reale significato. L’appartenenza, 
perd, dello stesso insediamento ad un « milieu » culturale di lunga tradizi 


28 Le ipotesi Battriane cfr. Moulton (1903) e quella Meda cfr, Jackson (1899) ¢ 
Gray (1929) sono state da tempo superate: quella sistana avanzata da Gnoli (1967) pp. 
67-68 stata ribadita dallo stesso autore Gnoli (1971) pp. 67-101 ¢ Gnoli (1977) pp. 309- 
320 ¢ confermate ancora recentemente Gnoli (1980) pp. 91-127. 

2 Cfr. Genito (1982). 

30 Cfr. Stronach (1973) p. 136 nota 18. 

M La cavita centrale del focolare non é abbastanza profonda per indurre a ritenere 
che fosse adatta ad un fuoco sempre acceso, mentre sembra facile immaginare accen- 
sioni periodiche secondo la necessita. 

32 Cf. Scerrato (1966) pp. 12-18. 

33 Cfr. Sarianidi (1977b) pp. 97-110. 
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come quello battriano, che aveva gid espresso una religiosita molto arti- 
colata, p. es. a Dashli34, consente un’interpretazione meno rigida della 
stessa struttura che, se anche non necessariamente connessa con il fuoco, 
appartiene allo stesso ambito morfologico-costruttivo di quelle per le 
quali é evidente il legame con esso. 

L’uso della tipologia a gradini consente anche di stabilire delle relazioni 
con altre strutture molto pit tarde come quelle di Pasargadae 35, di Kih- 
i-Khwaja 36 e Kakhriz 37 la cui solennita e monumentalita sono date dalla 
maggiore altezza, dalla consistenza del materiale e dall'uso contemporaneo 
dei gradini semplici e rovesci. 

La sequenza di tutte le strutture esaminate pud facilmente individuare 
uno sviluppo di una struttura ribassata a gradini che, monumentalizzandosi 
progressivamente, mantiene intatte alcune fondamentali caratteristiche mor- 
fologiche. 

Non suggeriamo naturalmente una successione cronologica dei vari 
momenti, ma piuttosto una linea logica di tendenza nella trasformazione 
costruttiva di una struttura che assolve a funzioni pur sempre omogenee. 

L’ampia dilatazione spazio-temporale del valore simbolico dei gradini, 
elementi di decorazione architettonica di lunga tradizione 38, fa riflettere 
sulle possibili combinazioni, nelle culture del vicino oriente antico, di quel 
simbolo con la forma di un altare. Ma se abbonda la documentazione ico- 
nografica dell’uno e dell’altro 39, del tutto insufficiente é quella relativa 
ai due elementi combinati assieme; alcuni «stepped altars» d’epoca ac- 
cadica 40 cavi di dentro e ad una sola rampa, risultano completamente di- 
versi, nella concezione generale da quelli iranici. Gli altari siro-fenici, poi, 
costituiti da gradinate ai due lati del focolare sopraelevato, appaiono al- 
trettanto lontani dal nostro tipo di altare, proprio nel valore attribuito 
ai gradini usati funzionalmente per essere ascesi 41, e non simbolicamente per 
suggerire l’idea di una sopraelevazione. 

Quelle costruzioni a gradini con fiamma sovrastante che si vedono rap- 
presentate su alcuni kudurru d’epoca babilonese 42 mi sembrano gli unici 


34 Cfr, Sarianidi (1974) pp. 49-71 e Sarianidi (1977a) pp. 203-224, 

38 Cfr, Stronach (1978) pl. XXV, fig. 72. 

36 Cfr, Herzfeld (1941) pl. XCIX, fig. 397. 

37 Cfr, Kleiss (1981) pp. 61-65, fig. 3. 

38 Cfr. nota 27. 

39 Per il primo vedi nota precedente, per il secondo fondamentale é ancora Galling 
(1932). 

40 Cfr, Buren (1954) pp. 228-234. 

41 Cfr. Galling (1932). 

42 Cfr. Parrot (1949) p. 41, Dombart (1928-29) fig. 10a e 10b ¢ ancora Amiet 
(1951) e (1953) quando a proposito delle rappresentazioni delle ziqurrat I'A. sostiene il 
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confronti possibili; interpretate, genericamente, come ziqurrat, queste pic- 
cole strutture andrebbero, invece, meglio considerate come dei veri ¢ propri 
altari-focolari, probabilmente connessi con il dio assiro Shadad, espressione 
del tempo atmosferico e in particolare del fulmine 43, 

Riuscire a stabilire se l’altare, e quello a gradini in particolare, sia 
stato adottato in Iran in seguito ad infiuenze esterne, é cosa molto difficile, 
soprattutto se ci si pone in maniera unilaterale di fronte al problema. 
Influenze esterne ci sono sempre e dovunque, nelle interazioni culturali 
tra i popoli; complesso é@ riconoscere attraverso quali meccanismi e quali 
trasformazioni esse giungono a destinazione. 

Tutti i popoli vic ai Persiani, dagli Elamiti ai Mannei, dagli Assiri 
ai Babilonesi e agli Egiziani, avevano fatto uso di templi, statue ed altari 44 
nei loro modi di espressione religiosa, ma non sempre é opportuno ri- 
correre a culture diverse e lontane per giustificare scelte e valori di popoli 
e civilta differenti dalle prime. 

Le grandi discussioni sull’origine della sala ipostila in Iran hanno 
d@improvwviso perso il loro mordente quando é stata trovata una sala con 
quelle caratteristiche proprio sull’altipiano iranico a Godin Tepe 45. La 
stessa cosa potrebbe accadere anche per I’altare, struttura originariamente 
sconosciuta agli Iraniani, ma non agli Indiani 46, ma che i primi potrebbero 
aver adottato autonomamente attraverso un originale processo culturale. 

Laltare a gradini appare per la prima volta in Iran NW nel vit secolo 
in un edificio pubblico, con alcuni tratti che manterra quasi inalterati 


carattere poco architettonico di alcune di esse interpretabili piuttosto come altari. L’al- 
tare e la ziqurrat possono infatti identificarsi, nel senso che la seconda pud giocare il 
ruolo di un altare gigantesco ¢ il primo quello di un tempio. 

43 Cfr, Dombart (1928-29) pp. 220-229. 

“4 Cfr. Galling (1932). 

45 Cfr. Young (1969). 

4 Cfr. il Sanskrit-English Dictionary di M. Monier-Williams, Oxford, 1899-Delhi 
1963, in cui il védi, l’antico altare indiano viene definito « piece of ground serving for a sacri- 
fical altar generally strewed with Kusa grass and having receptacles for the sacrifical fire, it 
is more or less raised and of various shapes, but usually narrow in the middle... ». Questa 
descrizione ricorda molto da vicino quelle di Erodoto (XV, iii, 14) ¢ Strabone che lo 
ticalca (XV, iii, 13) secondo le quali i persiani sgozzavano le vittime in una cavitd scavata 
nel terreno ¢ lasciavano, poi, la carne su foglie di lauro o di mirto. Nonostante il fuoco 
abbia giocato presso il popolo iranico un ruolo decisamente pit’ dominante che presso 
altri popoli indeuropei, come il greco e il romano, Eilers ((1974) p. 309) sottolineava la 
stranezza del fatto che non c’é nell’iraniano contemporaneo una parola indeuropea per 
indicare focolare; interessante é I’affermazione di Gray (1951) secondo la quale nelle lin- 
gue indogermaniche la parola altare é connessa generalmente con il fuoco o comunque 
all'atto del bruciare, mentre quelle del gruppo semita all’atto dello sgozzamento. 
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nel tempo; una sua forma architettonicamente e funzionalmente pit ele- 
mentare comparira circa un secolo e mezzo dopo in aree come la Battriana 
e il Sistan tanto lontane e diverse dalla prima. E difficile ipotizzare che 
queste ultime regioni abbiano preso in prestito dalla prima il partito dei 
gradini, cosi come altrettanto difficile é sostenere che nell’adottare quel 
sistema la prima abbia guardato direttamente alle aree ad occidente pit 
vicine. 

Un altare a gradini, cosi come ci appare nelle formulazioni iraniche, e 
ad eccezione dell’esempio letterario in Ezechiele 47, é un modo molto partico- 
lare, unico di costruire un altare, e la sua autonoma originalita é testimo- 
niata anche dalla lunga persistenza spazio-temporale che lo ha caratterizza- 
to, come un lontanissimo esempio iconografico evidentemente dimostra 48. 
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47 Si tratta dell’altare descritto da Ezechiele (XLIII, 13-17) nelle sue profezic, 
quando offrendo un quadro ideale del futuro regno messianico, rappresentato sotto i 
simboli di tempio perfetto, di culto perfetto, di terra perfetta, si dilunga anche nella 
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ILYA GERSHEVITCH 
YIMA’S BEEF-PLEA 
An interesting twist was imparted to the study of the most popular 


figure in Iranian legendary history, when in 1957 Humbach translated the 
Gathic stanza Yasna 32, 8. 


(a) aé’qm aénayhqam vivayhus6 sravi yimascit 
(b) y5 masyang ¢cixinus6 ahmakang gaus baga x*adramnd 
(c) aé3qmeit a ahmi 6wahmi mazda@ vici0di aipt 

as follows: 


“*Um einer dieser Frevel willen wurde vor allem Yima, der Sohn 
des Vivahvan zur Aussage gebracht, der die Menschen mit Gliick- 
santeil erfreuen wollte — die Unseren er, der Stier -, indem er einen 
(Mein-) Eid ablegte, gerade um eines dieser Frevel willen —- in dieser 
deiner (richterlichen) Entscheidung, 0 Mazda”.! 

Seventeen years later Humbach modified his translation of line b to 


“‘der im Bestreben, die Menschen zufriedenzustellen (= ihnen gefallig 
zu sein), die Unseren, sich versiindigte, indem er mit Gott rechtete ” 2. 


Even before learning of this modification, Insler had reached the con- 
clusion 3 that ‘* Humbach’s realization that sravi ‘was heard’ and vidi6di 
‘in decision’ are employed as legalistic terms has been an important 
contribution’. Insler himself, however, who approves also4 of Hum- 
bach’s dissociation of the verse ‘‘from the later legend of Yima’s fall 
by eating meat”, presents the legalistic situation, in his rendering of the 
verse, a little differently: 


“* Even Yama, the son of Vivahvant, was tried for these sins, he who 


1 ZDMG, 107, 1957, p. 366 sq. 

2 Gedenkschrift Hermann Giintert, 1974, p. 199. 

3 Stanley Insler, The Gathas of Zarathustra, 1975, p. 203. 
4 Op. cit., p. 332. 

5 Op. cit., p. 47. 
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wanted to satisfy our men (by) swearing: ‘The cow is goddess’. 
If I, too, am guilty of these sins, Wise One, lies in Thy judgement ” 5. 


This translation is unlikely to gain wide acceptance, because it pre- 
supposes a Golden Calf worship otherwise unattested in Yima-mythology. 
There is, however, a stimulating side to it, namely the previously unat- 
tempted insertion into the narrative, of two words (four in English) of 
direct speech uttered by Yima. The two words are separated by only one 
word from the eight words of line c, all of which are regarded by common 
consent as direct speech uttered, in the first person, by Zoroaster. Thus, 
if one goes with Insler, line a would convey that there was a trial of Yima, 
and imply, since he was tried for “‘ sins”, that he was found guilty; line 
6 would name only one of the ‘‘ sins ”, presumably the one which Zoroaster 
considered the most infamous; in line c Zoroaster would rhetorically de- 
clare himself innocent of ‘* these’, namely sins, without, however, telling 
his audience which sins, other than the one he had named in line b, he 
was disclaiming. 

The encroachment of unidentified sins, in the plural, on the one sin 
specified, produces a conceptual untidiness, which Bartholomae had avoided 
by convincingly taking aénayhgm, in conformity with the Pahlavi translation 
kéntk and the Pahlavi explanation vindskaér, not for “sins”, but for 
** sinners ": 

“Zu diesen Frevlern gehdrt, wie bekannt, auch Yima, der Sohn des 

Vivahvant, der, um die Menschen zufrieden zu stellen, den Unsrigen 

die Fleischstiicke zu essen gab. Von ihnen werde ich, o Mazdah, 

kiinftig von Dir geschieden werden ” 6. 


Lommel, dismissing as “* unglaubhaft * Humbach’s dismissal as ‘* ge- 
radezu abenteuerlich " of Bartholomae’s presentation, unperturbedly held 
on to it, modifying only, in the wake of Andreas-Wackernagel, Yima’s 
definition of beef-steward to beef-eater: 


“Dieser Frevler einer ist, wie bekannt, auch Yima, der Sohn des 
Vivahvan, der unsere Leute erfreuen (ihnen gefallen) wollte, indem 
er Stiicke von Rindfleisch ass. Bei deren (der Frevler) Bestrafung 
bin ich kiinftig, o Weiser, durch dich abgesondert " 7. 


The advantage of Bartholomae’s ‘* Pahlavizing “ treatment of aénayham 
is that Yima, instead of being implicitly declared guilty — by the use of 
the word “‘ sins " - of one specific outrage (line b) plus at least two others 


® Christian Bartholomae, Die Gatha’s des Awesta, 1905S, p. 29. 
7 Herman Lommel, Die Gathas des Zarathustra, 1971, p. 61. 


(3) Yima's Beef-Plea 489 


left undefined , faces only the one, named charge. The charges not na- 
med were brought against other defendants, since it is not to be seen why 
Zoroaster should at all refer to a plurality of sinners, if the reason was 
not that also other defendants were standing in the dock, beside Yima, 
the trial being a multiple one. The poet and his audience knew very well, 
because the trial happened long before they were born, that all the defen- 
dants were convicted, and punished. This is why Zoroaster can call all 
of them “sinners”. It remains nevertheless as puzzling as it is if one 
takes aénayhqm for “sins”, that in line ¢ the innocence the poet claims 
for himself, is in respect of a diversity of sins, all of them anonymous, 
except the one named in line 6. If Zoroaster thought that his listeners 
needed assurance that he, the prophet, never committed the sin which 
brought Yima to fall, why did he think it superfluous to name the other 
sins of which he professes himself innocent, those which not Yima, but 
Yima’s co-defendants had committed? It clearly will not do to say that 
Yima's co-defendants, insofar as they are the “these” of line c, had 
been facing the same charge as Yima, the one named in b. For the “‘these” 
of line c take up the initial ‘* these sinners” of verse 8, who in their turn, 
take up the initial ‘* these sinners” of verse 7 (on which see n. 17 below). 
The latter, however, can only refer back to the initial pourit aénd of verse 
6, whose pourii, “* many”, since it pluralizes “ sins ”, regardless of whether 
or not one interpret the two words as forming a compound, excludes 
that right up to before the caesura of line a of verse 8, and therefore again 
with the “these” of line c, Zoroaster was envisaging anything but a plu- 
rality of sins, committed by a plurality of sinners. 

This said on plurality, we turn to the singularity of line 5, the line 
which is generally thought to spell out the specific charge against Yima. 
Oddly enough, with eighty years passed since Bartholomae made his pro- 
posal, there is still no agreement as to what the charge is, which the line 
spells out. Could the reason be that the line spells out not the charge 
itself, but only Yima’s attempt to reject it, his defence-plea? Zoroaster’s 
audience was so familiar with the legends surrounding Yima, that his 
mere quoting the plea would suffice to remind them, not only of the charge 
against which he was pleading, but also of the fact that the plea was di- 
smissed and the defendant convicted, which alone was most likely Zo- 
roaster’s reason for at all bringing in Yima at this point. Accordingly we 
shall explore in what follows, the possibility of taking not only line b, 
but also the first hemistich of line c, as consisting entirely of direct speech 


* If the anonymous were also only one, we should expect to find in line @ the dual, 
and not the plural. 
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uttered by Yima at his trial. The inspiration to insert into ZarathuStra’s 
narrative words spoken by Yima, comes to us from Insler; but we shall 
make the inserted words eleven, instead of the two with which Insler was 
content. The narrative will correspondingly shrink down to ten words, 
between the sixth and the seventh of which Yima’s speech, his plea, lies 
embedded: 


“From out of these sinners (in the dock) none-less-than (= ¢it)9 
Yima was heard (pleading continuously) !0 «... [eleven words] ...» 
throughout (= aip!) Thy court-hearing ”. 


If the initial y3 of line b is turned into Yima’s first word, its natural 
definition becomes that of a definite article, qualifying the substantivally 
used cix§nusd 11. The latter, being a desiderative participle, will be capable, 
even substantivized, of governing the accusative masy3ng ahmaksng. The 
emergence of so compound-like a grammatical subject (“the desirous~ 
one-to-satisfy-our-men ”) is a small price to pay for the leave we gain, 
denied to our predecessors, to make the implied copula no longer a pre- 
terital auxiliary ‘‘ was”, but the predicative “is” which alone, by rights, 
it should be. It predicates the identity of the dixSnus-er with the ox, at 
least to the extent to which cattle is x*dramnd. 

This conclusion, reached exclusively on grammatical and syntactic 
reasoning, receives meaty support from a Younger Avestan verse that oc- 
curs towards the end of the Hymn to Haoma, at Yasna 11, 1: 


ga@us zaotdram zavaiti 

uta buyd afrazaintis 

uta d3us.sravd hacimnd 

yd mam x*astqm ndit baxsahe 
Gat mam tiim faonayehe 
nairyd va pubrahe va 

haoyd va marsuyd 


“*The cow curses the priest: ‘Mayest thou become both childless 
and harassed by infamy, if thou (Jit. who) doest not distribute me 
well-cooked, fattening me, instead, (exclusively) for your wife’s, your 
son’s or your own, belli(es)!’”. 


Here lies proof that, in the opinion of Haoma priests — not, of course, 


9 On this translation of éft see below, n. 15. 

10 The implied ‘* continuously” results, within the present interpretation, from 
aipi “* throughout” in line c. 

11 y8 dixinusd is structured like Gathic y3 dragvd, etc., cf. Hans Reichelt, Awestisches 
Elementarbuch, p. 370. 
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in Zoroaster's — cattle positively clamours for its own slaughter and pu- 
blic consumption. Here, therefore, also lies vindication, once Yasna 32, 
8, line 6, changes from indictment to plea, of Bartholomae’s recognition 
that the line alludes to the permission, or encouragement, which according 
to the Pahlavi passage he quotes 12 Yima gave his subjects (‘our men”, 
Yima’s pluralis majestatis) to eat meat. 

Bartholomae interpreted *x"dra-, the otherwise unattested present 
stem of which x*dramné is the middle present participle, as a causative 
of a type whose existence in Avestan is disputed. Andreas-Wackernagel, 
whom Lommel follows, chose the easier, but nowadays frowned-upon 
device of interpreting x°Gramndé as standing for *x*aramnd, on the suppo- 
sition that a mater lectionis here underlies 4. Within either interpreta- 
tion of @ it would be permissible to suppose that the middle participle 
in this instance expresses the passive, and to translate x*dramndé as “* being 
eaten”, or as ‘‘ being caused to be eaten”, according to one’s opting 
for Andreas-Wackernagel’s, or Bartholomae’s, assessment of the present 
stem here on view. Neither translation, however, would reduce the vul- 
nerability of the assessment one might choose. It was therefore helpful 
of Karl Hoffmann, to suggest a third possibility, viz. that *x°@ra- might 
be a denominative present stem!3. He envisaged the underlying noun 
*x*Gra- as a cognate of OHG swuor “‘ oath”. Hence the ‘‘ swearing” 
of Insler’s translation, and the ‘‘ (Mein-) Eid” of Humbach's. 

However, if an Old Iranian noun *x*dra- is wanted, one need neither 
reconstruct it from non-Iranian evidence, nor put up with giving up the 
“eating” connotation, whose immediate convincingness none of the alter- 
natives proposed has succeeded in shaking, and to which the Younger 
Avestan verse we have quoted, supplies a background that is actually 
scriptural. For, it has long been recognized that Ossetic xor, Dig. xwar 
owes its meaning ‘‘ wheat, grain, bread”, to a semantic transition of its 
Old Iranian ancestor from ‘‘ food” to ** food par excellence”. The form 
of that ancestor can only have been *x*Gra-!4, 

The guidelines at our disposal in attempting to assign meaning to 
our denominative are (a) the middle voice, (b) the gist of the Haoma- 
Yat verse we have quoted, and (c) the unlikelihood that, as a denomi- 
native, *x*drate would not differ in meaning from the straight verbal 
x*arate or x*arati. Combined, these guidelines suggest for the 3rd sing. 


12 Altiranisches Worterbuch, col. 1866, n. 2. 

13 Private communication quoted by Humbach, ZDMG, 107, 1957, p. 367. 

14 Not x*arna~ as W. Miller has it (Ossetisch, p. 38), seeing that the -arn- of the for- 
mally almost identical x*arnah-, is in both Ossetic dialects represented by -arn- (i.e. 
farn/), witness farn “ peace, plenty, luck”. 
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present *x°drate a meaning on the lines of ‘‘is used, serves, as food”, 
“‘is fit for consumption”, “consists of, constitutes, food", or even, in 
view of the Ossetic development, “‘amounts to outstandingly nourishing 
food, constitutes top food”. 

It would not be proper, however, to urge that verse 8 of Yasna 32 
means 


** From among these sinners none-less-than !5 Yima was heard (plead- 
ing continuously), throughout Thy court-hearing, «O God'%, the 
desirer to satisfy our men (is) the (top-?) food-constituting ox(, no 
blame attaches to me). With these (here,) of-all-people, I have no- 
thing in common (lit. from these-cft I am apart) S»", 


without giving reason why this new interpretation would seem to make of 
verse 8, to a greater extent than do previous translations, both a logical 
sequel to verse 7, and a logical antecedent to the thoughts expressed in 
verse 9 and onward. 

Of verse 7, although no two Gathists translate it alike, this much at 
least can be said: (a) the aémayhqm have as much right here to be “ sin- 
ners”, as in verse 8; and (b), if sinners is what they are, then all of them, 
or some of them, when they were alive, did not know nearly as much 
about the rigour of the trial they were due to face after death, as Mazdah 
knows !7._ This suggests that the prophet’s concern in verse 7, was with 


4$ The reason why the enclitic particle ft cannot invariably be translated “ even", 
is that it not only serves “das nicht zu erwartende als wirklich hervorzuheben " (Grass- 
mann), but also das wirkliche als unerwartet zu bezeichnen, The two ¢if of the present 
verse cunningly underline one and the same paradox from opposite viewpoints. Zoroaster 
in line a attaches dig to the most famous of sinners, out of surprise at Yima’s not rea- 
lizing that he is one of them, and uncomprehendingly pleading not guilty. Yima in line 
¢ attaches dit to the sinners, because nothing surprises him more than that it is to them 
he is thought to belong. A free translation might run ‘* These?! Good Heavens! With 
such-likes I have nothing in common”. 

16 Already in Zoroaster’s time the trial of Yima could only be viewed, and described, 
as a prehistoric event. Poor pagan Yima had no other title by which to address his 
divine judge, than baga, 

17 The present writer would suggest for verse 7 

(a) aéSqm aénayham naétit vidvd aojoi hadréya 
(b) yd Joya sanghaité yaiS srdvi x"aénd ayanhd 
(c) yaéiqm ta ahurd irixtam mazda vaédist6 ahi 

the following translation: 
“* Among these sinners there is no knower to tell (= none of them can tell) 
in-any-way (= dit) correctly (cf. Vedic sddhuyd) the * winnings’ (= Jédyd) that 
will be announced (to those) by whom they are heard through (the roar of) 
molten metal, of the end of whom (= sinners) Thou, O Mazdah, art by-far- 
the-best-knower ". 
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the illusions sinners are apt to entertain whilst alive: each has in mind 
some excuse or other, the pleading of which, he fondly imagines, will 
save him from conviction. Verse 8 would then be intended to illustra- 
te, by a concrete example, the illusoriness of such hopes. Yima had 
been relying on the Haoma priests’ patently mendacious assertion that cattle, 
so long as it is not only served for dinner in priestly colleges, but is ren- 
dered available also to the community for private and public barbecues, 
Positively wants to be turned into beef. At the trial Yima kept harping 
on this, Zoroaster reminds his audience. He did not have to remind them 
of anything else, his point was made, they all knew that the plea had 
availed Yima nothing. 

The illustration in verse 8 by example, of the grim warning the prophet 
had uttered in verse 7 against lame excuses circulated by unscrupulous 
quackteachers, logically leads in verse 9 and thereafter, to a sustained 
attack of the men responsible for the tragic downfall of even so illustrious 
and lofty-minded a personage as Yima. Of them verse 9 declares ‘* wer 
Ubles spricht verdirbt die Lehre, (verdirbt) durch seine Reden die verstindige 
Lebensfiihrung” (Lommel). Until recently it was reasonable to regard 
this pronouncement as aimed against heathen priests in general, the po- 
lytheistic upholders of the daéva-s, “‘ gods”, and understand as aimed 
against them also, the condemnation in verse 10 of ** destroyers of doctrine” 
who actuallly misrepresent evil people as being good, and hold out to 
them Paradise '8. By now, however, if we were right in linking Yima’s 
plea with the beef-volunteering ox, wickedly held out to Haoma-worship- 
pers '9 by Haoma-priests in the Haoma-Yait, we shall think it more reaso- 
nable to identify strictly with Haoma-priests also the targets of Zoroaster’s 
invectives in verses 9 and 10. 

This identification commends itself all the more urgently, as it is the 
Haoma-priest whom Zoroaster singles out with a vengeance as cattle- 
butcher in verse 14, thereby leaving little doubt that cattle-butchery is 
the work of the Haoma-priest also in verse 12, where, however, the butcher 
is called karpan. We accordingly make bold to suggest that karpan was, 
to Zoroaster, a specific term for the Haoma-priest 20, For, the initial de- 


18 See «Die Sonne das Beste» in John R. Hinnells (editor), Mithraic Studies, 
1975, pp. 77-79. 

18 Of whom Yima, as son of Haoma-worshipping Vivahvant (Yasna 9, 4) cannot 
have failed to be one. 

20 That the Haoma-priest is the karpan results pretty clearly from the context 
of the verses 11-15. Of these, verse 14 is about to be discussed in the main text above. 
The writer's understanding of verses 11-13 and 15 is given in the present note merely 
for orientation on the position verse 14 occupies in the sequence of thoughts here assumed. 
I follow Henning (JRAS, 1944, p. 139 n. 5) in positing two stems, an adjective gr3hma- 
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monstrative pronoun of verse 14 seems to refer to the karpan, and if the 
filterer of Haoma in line ¢ of that verse, to whose assistance the kavi-s 
lend themselves, is again the karpan, then, and strictly speaking only then, 
does line a of the next verse (quoted and translated in n. 20) emerge fully 
justified by the contents of verse 14: 


(a) ahya grdhmé a hoibdi ni kavayas¢it xrati& nt dadat 
(b) varacd.hica fraidiva hyat visdnta@ dragvantam avd 
(©) AyatéG gaus Jaidyai mraot ya ditraoSam saoéayat avd 


and (in verse 14) a noun gr3hmah-; the adjective’s neuter plural (“rich things”), in 
12, serves like gr3hmah- for a noun (“riches”); in 13, unlike Henning, I assign gr3hmd 
to grdhma-, taking hifasat for the desiderative of had-. 
(11) 1aéit ma mérandon Jyotam yOi dragvaté mazibi§ kikditaras 
ayuhi8Sa anhvaséa ‘apayeiti raéxanayhé vaédem 
yoi vahistdt akdund mazda rarasyqan managhd 
“These are the ones who pervert life, who, being Drug-followers, are concerned 
with depriving, along with the rulers, (their) ladies and gentlemen ( =not 
only the rulers, but also their ladies and gentlemen), of the acquisition of the 
(spiritual) inheritance, who (rulers, ladies and gentlemen consequently) fall 
away from Truth-owning Best Mind”. 
(12) ya rdyhayan sravanha vahiStat 3yaoBandt maratand 
aéibyd mazdd aka mraot y0i gus morandan urvax$.uxti Jydtim 
yais grihma aSat varata karapé x8a0raméa ifangm drujom 
(13) ya xkaOrd grshmo hikasat aéistahya domané mananhd 
anh3us maraxtdrd ahya yaéea mazda figarazat kdmé 
Owahya ma6rané datim y8 if pat darasdt afahya 
(12) “* Because of the doctrine by which they have made men rebel from the best 
deed, Mazdah foretold evil to those who (A) with shouts of joy destroy the 
life of the ox, together with whom the karpan prefers to ASa the wealth and 
the power of Drug-seekers, 
(13) through which (wealth and) power he(, the karpan) hopes-to~sit rich in Hell, 
and who (B) as destroyers of this life will complain, in want of the message 
of your prophet, (of him, the karpan) who had kept them from beholding 


Truth". 

(15) andif & vi.ninasa yd karapotdsta kavirdsta 
avail aibi ying dainti —_—_nbit JydtBus xSayamn5ng vasb 
101 abya bairydnté vaghSuk @ daméné manayhd 


“* For these reasons the karpanhood and the kaviship have become doomed to 

perish along-with-those (men) whom they shall harness (cf. RV abhidhd-), 

not along-with-the-disposers (accusative instead of instrumental by attraction 

to ying) of life at will. These (viz. the latter) shall be borne to Paradise ". 

Verse 10 (on which see the reference given in n. 18 above) is of course part of the 

same trend of thought. The karpan who in verse 13 “* hopes to sit rich in Hell”, hopes 

of course to do so in Paradise. It is Zoroaster who telescopes the Haoma-priest’s hope 

with his own awareness of where in fact the villain will sit. Note that in Yasna 48, 10, 

where Zoroaster refers to Haoma as “* (liquid) excrement”, it is again the karpan who 
administers this inebriant, causing vomit, in Humbach’s attractive interpretation. 
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“*In bondage (= Adi6di) of him (= karpan), none-less-than the kavis 
have (unfortunately) long set their minds and energies on (= a) wealth, 
when they began-to-step-forward as-a-help to the Drug-follower(s) 
and, (each time) when (the moment comes when) the ox is said to~ 
have-to-be-killed, (as a help to him = karpan) who filters the Pain- 
killer 21. (= Haoma) ”. 


This translation of ours differs from all others 22, most notably in 
abandoning the notion that Zoroaster here uses saok- in its literal mean- 
ing of ‘to burn”, and in making allowance for the possibility that the 
final avd of line c might be a derailment of the preverb avd (Vedic dva), 
induced by the final avd of line b. In Sogdian the outcome of *ava-suxta-, 
*wswyt-, means “‘ pure”, from *** purified as a result of sterilization by 
burning”. With the transitive present stem ’wswe-, however, and the 
intransitive ’wswxs-, the semantic position is more complex. One might 
expect them to mean “‘to purify” and ‘“‘to be purified” respectively; 
but as Henning explained in Sogdica 47, the two present stems serve to 
denote the ‘* selection” of candidates for entry into the Manichean Church. 
It cannot properly be said that one “* purified” those who were admitted. 
The process was rather one of “‘ filtering” them into the Church, thus 
separating them from people insufficiently pure for admission. 

The filtering of Haoma is well attested in the Younger Avesta. The 
practice was almost certainly inherited from the pre-ZarathuStrian Haoma 
cult against which Zarathu8tra had relentlessly inveighed but which, no 
sooner he was dead, an unprincipled majority of his disciples reinstated, 
over the heads of the principled minority who, brow-beaten, withered 
away 23, The verb used by the karpans for filtering Haoma, which we 
suggest Zoroaster avoided by resorting to ava-saok-, was therefore almost 
certainly (pari-)harz~, the Younger Avestan Haoma-priests’ technical term 
for this operation. Zoroaster’s avoidance, and replacement, of it will 
have been due to the same revulsion as inhibited him from calling Haoma 


21 On diiraoSa- as ‘* painkiller" see Gershevitch in Mémorial Jean de Menasce, 
1974, p. 49. 

22 For comparison Lommel and Insler may be quoted: ‘* Auf dessen (des Propheten) 
Hemmung haben der Grdhma (?) und zumal die Firsten (Kavi) schon ldingst ihre Ab- 
sichten und Krifte gerichtet, weil sie darangehen, dem Liigenhaften zu helfen und weil 
gesagt wurde, das Rind (der Stier) muss getdtet werden (von dem) welcher den diiraosa 
(= Haoma) aufleuchten lasst -avd (7). Even the Kavis have continually fixed their 
intentions on capturing and plundering the riches of this world, since they have begun 
to aid the deceitful one and to say: * The cow is to be killed (for him) who has been kindl- 
ing the Haoma...’”. 

23 See pp. 80 sq. of the article referred to above in n. 18. 
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by the loathsome juice’s real name 24. If we are right in surmising that 
he uses ava-saocaya- for (pairi-)haraz-, the poetic prophet will incidentally 
be rendering signal service to the dating of the figure of speech represented 
by Sogd. ‘wswe-. 

To purists, however, allergic to our emending the second avd to avd, 
we may consider rendering our translation of verse 14 more palatable 
by offering it without emendation. This happens to be feasible, because 
the metaphoric evolution of saok- from ‘* burning” to “ cleansing”, is 
attested in Iranian not only with the preverb ava, but also with other pre- 
verbs, as well as - and here it is that the possibility to soothe purists comes 
in — without preverb, see V.I. Abayev, JESOY, iii, 188 sq. The only 
change, therefore, required to avoid emendation without altering the word- 
ing of the translation printed above, would consist in replacing “‘ (as a 
help to him = karpan)”’, with ‘‘as a help (to him = karpan)". Sogdian 
*wswe- would be deprived of the Gathic ancestor we should have liked to 
unearth for it, but it would still be the Haoma-cleansing karpan who, bra- 
zenly lying in order to get rich (grahmé) 25, stands identified as the unscrupu- 
lous source of the verse (Yasna 11, 1) on which live Yima had relied when 
he sanctioned the killing of cattle for meat, and dead Yima, when he distilled 
the verse to plead not guilty. 

Sofar, however, we have been concerned only with a hint, of impor- 
tance for sure, since Zoroaster himself dropped it, at the cause of Yima’s 
fall. Yet a hint can never be so informative as a definition. We shall 
not have done our duty by the former, if we do not also consider the latter 
as it occurs at Yast 19, 33. The general assumption that the Younger 
Avestan author of that passage, and Zoroaster, attribute to Yima’s fall 
different causes, no longer seems to us tenable. The remainder of our 
tribute to Professor Tucci will accordingly be devoted to an attempt to 
show, that the hint and the definition complement each other, and that 
only their integration can explain to the full why Yima fell. 


24“ The Painkiller” here (cf. n. 21 above) with grim sarcasm; ‘* The Excrement 
of this inebriant" in Yasna 48, 10, with scornful equivocation (see p. 46 of the article 
quoted in n. 21 above, and the end of n. 20 above). 

23 See verse 13 in n. 20 above. The karpan was surely selling, not handing out 
free of charge, the beef as which he claims that the ox had asked to be ‘* distributed". 
The kavis, alert businessmen, had joined in this racket, extremely profitable because 
the Drug-seekers (verse 12) and Drug-followers (verse 14), being rich, were not daunted 
by the priests’ charging exorbitant prices for choice cuts of sacrificial beef. This is where 
verse 11, also quoted and translated in n. 20 above, at last comes into its own: those 
rulers and their ladies and gentlemen, were the rich, whom the beef-selling karpans and 
their agents, the kavis, were eager to milk. 
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Yast 19, 33 reads as follows: 

yejhe xSa0rdba ndit aotam dyha ndit garamam nédit zaurva Ayha ndit 
maraidyus ndit araské daév6.daté para anddruxtdit para ahmat yat 
him aém draoyam vacim ayhaidim cinmane paiti.barata 


Bartholomae’s translation was 


“*(Yima)... in whose reign there occurred no cold no heat no old 
age no death no daéva-created envy, previous to the [non]lying (= and- 
druxtéit), previous to the time when he began (= paiti.barata) to 


think of the mendacious, untrue word”. 


A reformulation of this wording (and of Bartholomae’s rendering 
of the immediately following passage), with account taken of Lommel, 
Benveniste and Henning, was given fifteen years ago in a discussion of the 
Elamographed name Yamasadda26. It still strains belief, however, that 
paiti.bara- should not have its natural meaning in this passage, especially 
as it could easily have if from the moment one gave up Bartholomae’s 
contrived explanation of anddruxti-. He was of course right in interpreting 
this noun as ‘* Vertragstreue” (lit. ‘‘ non-deceit”) in Yasna 70, 3, and 
the adjective anddruxta- as ‘‘ undeceived ”; but if in Yast 19, 33 the ‘‘ non-” 
(Av. an-) has to be bracketed off before the sentence can make sense, 
then quite likely we have before us a case of homonymity. To get sense 
without following Bartholomae in taking recourse to Lessing’s ‘‘ nicht 
ohne Missfallen”, we need to find in an@~ TWO negatives. 

This can be done by assuming a replacement of the expected counter— 
negating *an-a-druxti-, with an hiatus-braving *ana-a-druxti- that subse- 
quently contracted, so as to guard against the former being confused with 
the substance-negating *ana-druxti-,27 synonym of the very *a-druxti- 
which *an-a-druxti- had been intended to counter-negate. The stressing 
involved may have been 28: positives *druxti- and *ddruxti-; negatives 
*d-druxti-, *and-druxti- and *dn-Gdruxti- (Yasna 70, 3); counter-negatives 
*dn-a-druxti-, and and-a-druxti- becoming *anddruxti (Yast 19, 33). The 
replacement here suggested may have been helped by the first-syllable 
stress of the simple negative *dn-ddruxti- inviting a shortening of the preverb 
a, and thereby a clash with the likewise first-syllable stressed counter- 
negative *dn-a-druxti- 29, 


26 See Studia... Antonino Pagliaro oblata, Ul, 1969, p. 245 sq. 

27 Cf. the privative ana of Av. ana-saxta-, ana-zq§a- ana-Sita-, ana.x"araba-, 
ana .x*asta~. 

28 See the rules of Vedic stress in A.A. Macdonell, Vedic Grammar, 1910, pp. 
8423 and 93°. 

29 Although more complicated, I prefer the above explanation to reliance on a 
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If anddruxti- in Yast 19, 33 counter—negates, then there is no difficulty 
in assigning to paiti.barata the expected meaning: 


“(Everything was Golden-Age-like in Yima’s reign) previous to the 
abrogation-of-the-exclusion-of-lying, previous to the time when he 
restored (= paiti.barata) it 39, (namely) the lie, the untrue word, to 
¢inman-”". 


The tale of Yast 19, 33 would emerge as follows from the translation 
so amended. There was lying, before Yima’s reign began, but his achie- 
vement on taking over had been to remove it from availability. Centuries 
passed, in golden, lie-less Age, until it occurred to Yima to abrogate the 
exclusion, and hand back (= paiti) the lie to cinman-. 

It was from dinman-, therefore, that Yima, on becoming king, had 
removed it. What then is cinman- more likely to denote than inventi- 
veness? It may have been wrong of Bartholomae to define the noun’s 
attestation in the present passage as an infinitive; but there was nothing 
wrong with his assigning it, etymologically and semantically, to Skt cin- 
tayati31, seeing that lies, by definition, are invented. 

It would have been natural for idealistic young Yima, on mounting 
the throne, to make it his first concern, brought up as he was on worship 
of Truth (Asa), to render lies uninventible. Whatever his subjects might 
invent, it would never be a lie, just as whatever they might eat, it would 
never be beef. What then induced Yima, as the centuries passed with 
his body growing no older, and its aspirations, therefore, growing year 
by year bolder, to re-insert the lie into the range of inventibles? 

To ask this question, means to be driven back from Yast 19 to Yasna 32, 
our starting point. Even the most rapacious karpans would never have 
had a chance to invent the cynical Haoma YaSt verse underlying the plea 
on which Yima relied, had Yima not enabled them to invent it by his 
abrogation of *adruxti-. Once they had invented it, however, greatly to 
their material profit, they were not so foolish as to maintain that Yima 
fell because he had sanctioned beef in reliance on a lie THEY had con- 


negative *d-druxti-, parallel to RV ddeva ‘‘ gottlos”. Nevertheless, since @ in Avestan 
can mean ‘‘ away from, apart” (as above, in the second sentence of Yima’s plea), its 
use as a privative particle cannot be excluded; cf. Wackernagel, Altindische Grammatik, 
IL, 1, p. 131. 

30 him, viz. the *druxti- ‘act of lying” embedded in the compound anddruxti-. 
For the transfer of compound-parts into sentence-syntax, cf. my Avestan Hymn to Mi- 
thra, p. 160 n. 

31 In éin(t)-man-, “‘ ability to invent”, the suffix has the same function as in Av. 
srao-man~ *‘ ability to hear”, or in uru6-man- “‘ ability to grow”. 


[13] Yima’s Beef-Plea 499 


cocted as soon as HE anddruxt-ed. They hypocritically blamed him for 
no more than anddruxti, and treated their own beef-propaganda as truth 
unaffected by it. It is this hypocrisy which Zoroaster denounces, mincing 
neither words nor beef: of course the cause of Yima’s fall had been his 
anddruxti; but the cause of the cause of his fall was that, so long as *adruxti 
persisted, he never could strike at “* what is really Truth-owning (haifim.aSa- 
van-)”’, cattle 32, and therefore never satisfy the obsessive hankering he no 
longer felt able to check after beef. To him an ox had become as tantalizing 
a sight as an apple to Eve. Whether he himself saw clear enough to identify 
the serpent, we cannot tell. Zoroaster, at any rate, had no doubt: his ser- 
pent was the karpanhood, eager to round off at last its excremental Haoma- 
oozing 33 with incremental ox-beefing. 


32 See my Avestan Hymn to Mithra, p. 190. 
33 Cf. above, n. 24. 


PHILIPPE GIGNOUX 


SUR QUELQUES CONTACTS ENTRE L’IRAN ET LE THIBET 


Il est sir que des pays voisins comme I'Iran et le Thibet ont eu des 
contacts importants, notamment 4 l’époque sassanide, lorsque la culture 
Bon-po n’avait pas encore subi les influences du Bouddhisme. Mais au 
point oi en sont actuellement les recherches, il ne faut pas parler d’influen- 
ces ou d’emprunts, tout au plus peut-on mettre en évidence des analogies, 
comme lI’a sagement observé G. Tucci, dés 1935: 

«The question of influence must — according to me ~ be left to a second 
time, when the literature concerned has been sufficiently explored » 1. 

A cet illustre savant, qui a tant oeuvré pour la connaissance du Boud- 
dhisme, bien au-dela du seul domaine de la thibétologie, et qui a, entre 
autres activités trés variées, fondé et dirigé I"IsMEO, ce grand Institut ita- 
lien de recherches sur l’Orient et I'Extréme-Orient, je voudrais dédier cette 
modeste contribution, dans laquelle je me contenterai, n’étant pas thibé- 
tologue, d’esquisser quelques rapprochements entre I’Iran et le Thibet, d’or- 
dre culturel ou religieux, et qui m’ont paru assez frappants pour devoir 
étre signalés ici, si cela n’a déja été fait. Il ne s’agit donc pas méme de 
rechercher des influences réciproques, mais plutét de soulever @ leur pro- 
pos quelques nouvelles interrogations. 


1. La royauté 


Dans les Actes du Colloque sur «la Perse au Moyen Age»?, G. 
Tucci a énuméré quelques symboles, communs aux deux pays, de la majes- 
té royale (heaume, couronne) mais c’est surtout dans une étude antérieure 


1 Some Glosses upon the Guhyasamaja, Mélanges chinois et bouddhiques II, 1935, 
p. 338-353, reproduit dans les Opera Minora de G. Tucci, Parte I, Roma, 1971, p. 342. 

2 La Persia nel Medioevo, Roma, 1971, p. 355-360: trad. frangaise par J. Kellens 
dans Acta Iranica 1, 1974, p. 299-306. 
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et non comparative, publiée dans East and West3 qu’il a analysé le carac- 
tére sacré de la royauté thibétaine. L’un des aspects intéressants de cette 
royauté est mentionné a propos de la transmission du pouvoir4: Tucci 
décrit comment, dans le Thibet pré-bouddhique, I’héritier du tréne devenait 
roi aussitét qu'il atteignait I’ége de treize ans, et comment cette tradition 
fut une véritable institution, puisque les sources nous informent que les 
rois étaient intronisés dés qu’ils étaient capables d’aller & cheval, c’est-a—- 
dire de chasser et de guerroyer 5, autrement dit au moment de la puberté, 
fixée une fois pour toutes 4 lage de treize ans, Mais ce qui me parait 
surtout intéressant, et que souligne Tucci, c’est que, dés l’avénement du 
fils sur le tréne, le pére « monte au ciel» 7, c’est-a-dire meurt, avant l’age, 
d'une mort violente, sans doute a la suite d’intrigues politiques, mais sur- 
tout parce que, comme I’explique Tucci, la présence de l’aieul doit revivre 
dans le fils et du méme coup est abolie dans le pére: pour cette méme 
raison, tout nouveau roi se devait de construire son propre palais 8. On 
peut se demander toutefois s'il est juste d’interpréter ces faits, comme le 
fait Tucci, & la lumiére de l’anthropologie bouddhique, par la série des 
avataras 9, ou s'ils ne s’expliquent pas, plus simplement, par le fait que 
tout monarque absolu ne peut partager son pouvoir, et que la synarchie 
n’est pas compatible avec les royautés autoritaires de l’antiquité. On a 
beaucoup spéculé, 4 propos de I’exercice du pouvoir sous les Sassanides, 
sur l’existence possible d’une « double royauté», rejetée 4 juste titre par 


3 «The sacred character of the Kings of ancient Tibet», EW, 6, 1955-1956, p. 
197-205; reproduit dans Opera Minora, Parte Il, p. 569-583. 

4 Op. cit., p. 571-572. Il faut signaler aussi cette expression de la généalogie royale, 
que Tucci a relevée sur deux inscriptions, « descended from heaven to become prince of 
men» (p. 573), et qu’on peut rapprocher & juste titre de la mention si fréquente dans la 
généalogie des rois sassanides MNW ctly yzd’n « qui (est) de la descendance des dieux », 
référence possible au caractére divin des rois, qui a déja fait couler trop d’encre! 

5 J'ai montré, dans une conférence tenue & I'IsMEO sur Ia chasse sassanide le 19 
avril 1982, combien l'éducation & la chasse et a la guerre n'est qu'une seule et méme 
chose, en Iran aussi. 

6 Tucci souligne que l’age « idéal» en Iran est aussi fixé A 15 ans, en Inde a 16 
(0.c., p. 572). 

7 Ici encore, cette expression rappelle une tournure semblable, utilisée par le mage 
Kirdir pour signifier la mort d’un roi: ... ‘L ‘RHY’n g’sy ‘ZLWN « (quand un tel (roi)] 
s’en fut allé au séjour des dieux » (KKZ 5,7). 

* Cf. aussi G. Tucci - W. Heissig, Les religions du Tibet et de la Mongolie, 
Paris, 1973, p. 302. Il faudrait étudier si les rois Sassanides, comme aussi peut-tre leurs 
prédécesseurs achéménides, n’ont pas également fait construire leur palais personnel & 
leur avénement. 

9 Op. cit., p. 572-573. 
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Frye !0, ou d’une co-régence, attestée par la numismatique, notamment pour 
Ardaxsir-Sabuhr Jer, et Vahram I-Vahram III, mais qui doit s’entendre 
& mon avis dans un sens moins fort, le « co-régent » n’ayant qu’une charge 
honorifique ou un gouvernorat provincial, permettant de I’écarter le plus 
possible du pouvoir central, ol sa présence aurait été trés dangereuse pour 
le Roi des Rois 11. Quel que soit le terme adéquat pour désigner cette 
sorte de «coincidence » et non de partage du pouvoir royal !2, son exis- 
tence méme devait étre rendue trés fragile et gravement compromise par 
une rivalité trés forte entre le fils et le pére, qui ne peut étre que virulente, 
et méme meurtriére lorsqu’il s’agit d’exercer, l'un aprés l'autre, le pouvoir 
supréme. Nul doute que cette situation pouvait entrainer 4 court ou moyen 
terme, la déchéance ou Ja mort violente du roi des rois régnant, lorsque 
héritier qu'il s’était choisi avait atteint sa maturité. Ceci nous est rapporté 
dans la Lettre de Tansar, dans un passage qui me semble significatif: 

« Quand il (= le roi régnant) voit son propre successeur, le Roi dit: ** Cet 

homme attend et surveille ma mort”... Puisque connaitre la succession 

n'est pas un avantage pour le roi et le peuple, c’est mieux de la cacher » 13, 


A cette derniére considération assez surprenante, 4 savoir qu’il vaut 
mieux taire ce qui concerne la succession, d’ou il résulte que l’avénement 
d’un jeune roi, loin d’étre un heureux événement, était au contraire redouté, 
font écho quelques faits, sans doute légendaires, qui nous sont rapportés 
par le Karndmag 1 Ardaxsir i Pabagan: c’est d’abord I’histoire de l’enfance 
cachée de Sabuhr Ier, dont je voudrais résumer et analyser les étonnantes 
péripéties. Je pense que la psychanalyse nous est ici d’un grand secours 
pour en saisir le véritable sens 14, 

On sait que de l’union d’ArdaxSir avec la fille d’Ardavan, légendaire 


10 R. N, Frye «Remarks on Kingship in ancient Iran», AAH, 25, 1977, p. 
75-82. 

1 A cété de l'article de M.-L. Chaumont, « Corégence et avénement de Shahpuhr 
ler», Mémorial Jean de Menasce, Louvain, 1974, p. 133-146, il faut mentionner les tra- 
vaux plus récents et intelligents de Karin Mosig-Walburg, « Bisher nicht beachtete Miin- 
zen Sapirs I», Boréas, 3, 1980, p. 117-126, et Die friihen sasanidischen Kénige als Ver- 
treter und Férderer der zarathustrischen Religicn, Frankfurt-am-Main-Bern, 1982, En ce 
qui concerne l'association de Vabram II et de son fils Vahram III sur les monnaies, voir 
surtout V.G. Lukonin, /ran v III veke, Moskva, 1979. 

12 Comme jen ai discuté avec Gh. Gnoli, il n’est pas possible de parler d’une 
synarchie, comme le fait P. Calmeyer, « Zur Genese altiranischer Motive », AMI, N. F. 9, 
1976, p. 63-68 (V. Synarchie, a: Sasaniden). 

13 Je cite, en la transposant en frangais, la traduction anglaise de M. Boyce, The 
Letter of Tansar, Roma, 1968, p. Si. 

14 A la fagon dont I’a fait si admirablement B. Bettelheim dans son ouvrage Psy- 
chanalyse des contes de fées, trad. francaise, R. Laffont, 1976, 
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certes mais nécessaire pour montrer la continuité des Arsacides & la nou- 
velle dynastie, naquit Sabuhr Ier. Or les quatre fréres de cette jeune femme 
Vaccusérent de les avoir abandonnés et lui demandérent d’empoisonner le 
Roi puis de libérer deux de ces fréres qui se trouvaient prisonniers. La 
fille d’Ardavan s’exécute, un jour ot ArdaxSir était allé & la chasse et en 
était revenu «affamé et assoiffé». Malheureusement, par un miracle du 
feu Adur Farrbay, la nourriture empoisonnée échappa aux mains du roi, 
et tombant & terre, fut avalée par chien et chat qui en moururent. Le roi 
comprit alors qu’on avait voulu l’empoisonner, et ordonna le meurtre de 
la jeune femme, qui toutefois ne fut sauvée, sur I’intervention du Mobad 
des Mébads !5, que parce qu'elle était enceinte de sept mois, et surtout 
parce que ce dernier, désobéissant aux ordres du Roi, prit la jeune femme 
dans sa maison et la cacha. Ainsi, ArdaxSir n’eut connaissance de I’exis- 
tence de son propre fils et héritier que sept ans plus tard, et ne se repentit 
de sa conduite qu’ la suite d’un fait de chasse qui le toucha 4 l’extréme: 
un jour, en effet, qu’il poursuivait des onagres, un onagre mile se placa 
devant la fléche qu’il avait tirée, évitant ainsi la mort & sa compagne fe- 
melle. ArdaxSir alors langa son cheval sur les petits, mais 4 son tour, l’ona- 
gre-femelle fit fuir ses petits et s’offrit elle-méme a la mort. Le roi comprit 
alors que la générosité et I’affection des animaux sont plus grands que 
ceux des hommes, et appliquant cette constatation & sa propre conduite, 
il pleura en se souvenant qu’il avait fait tuer sa femme et son enfant. C'est 
alors qu’on lui amena son fils Sabuhr. 

La «morale» de cette histoire me semble claire: & la dureté et a la 
violence qui accompagnent un changement de dynastie, mais aussi sans 
doute un changement de roi, le rédacteur a opposé la générosité animale, 
grace & laquelle se produit la conversion du Roi. Certes, le rédacteur ne 
fait pas méme allusion au probléme de la succession, mais il me semble 
évident que si le Roi a tant de remords, au point que tous les spahbedan, 
les vuzurgan, les Gz@dan et les vdspuhragan'6 en furent eux-mémes con- 
sternés, c’est bien parce que, en réalité, il avait en vue la suppression de 
son héritier. Car le juste chatiment de quelqu’un qui avait tenté de |’assas- 
siner, ne pouvait lui occasionner un tel chagrin, surtout aprés tant d’an- 
nées. Mais l’histoire a été transformée selon une morale acceptable, et d’ail- 


418 Comme je montré dans un article sous presse, aprés d'autres savants, i] est 
clair que ce titre n’est apparu au plus t6t qu’au Séme sitcle, et qu'il s’agit d'un ana- 
chronisme! 

16 Tl s'agit des quatre plus hautes classes sociales, énumérées ici avec des termes 
différents de ceux de l'inscription de Paikuli (cf. H. Humbach and Prods O. Skjzrvo, 
The Sassanian Inscription of Paikuli, Part 3.2, Commentary by P. O. Skjarvo, Wiesbaden, 
1983, p. 45-46), & savoir les Généraux, les Grands, les Nobles et les Princes. 
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leurs c'est le chef religieux qui se montre généreux, en sauvant la mére 
et son enfant. Le meurtre du pére ou du fils, conséquence parfois de leur 
rivalité irréconciliable, est chose si horrible que le conte ne peut y faire 
allusion ouvertement. Aussi bien, la scéne décrite dans le Kdrndmag, de la 
« reconnaissance » du fils retrouvé ressemble-t-elle aussi A une sorte d’in- 
tronisation, puisque les plus hauts fonctionnaires religieux et civils y sont 
présents: le Mdbad des Mobads, le général en chef de I'Iran (Eran-spah- 
bed), le commandant de la cavalerie (pust-aspdn-sdlar), le Secrétaire en 
chef (dibirdn-mahist) et le Premier des conseillers de la Cour (dar-handarz- 
bed 1 vaspuhragan). 

De la méme fagon, a la fin du Karndmag, on peut se demander pour- 
quoi la naissance d’Ohrmazd, successeur de Sabuhr ler, avait été cachée 
& son grand-pére, durant sept ans aussi, et comment ce petit-fils apparut 
comme un fils de roi, l'occasion d’un jeu de polo dans lequel il se montra 
le plus expérimenté. Ici encore, l'enfant nait d’une femme « ennemie », fil- 
le de Mihrdg, et cela aussi est un des éléments du conte, pour expliquer 
le maintien & I’écart du prince héritier et camoufler en quelque sorte I’ani- 
mosité du Roi contre son successeur. Certes, s’il y a eu institution, comme 
le proposait Tucci, il y a eu d’abord une situation conflictuelle bien com- 
préhensible sur le plan psychologique !7. Il faut donc se méfier de conclure 
trop vite 4 des influences culturelles, 14 of un méme substrat psychologi- 
que suffit 4 expliquer des situations semblables. 


2. Anthropologie et eschatologie. 


Il y a longtemps que Ion a noté I’existence de conceptions similaires, 
en Iran et au Thibet, sur l’au-deld et le sort de "ame aprés la mort. Il 
n'est pas question pour moi de reprendre ici l'ensemble de ce probléme, 
qui nécessiterait une lecture minutieuse du Livre des Morts thibétain, mais 
je voudrais seulement signaler deux aspects de cette idéologie qui n’ont pas 
été remarqués jusqu'ici. 

Dans un chapitre sur la religion populaire, qui a maintenu « la survie 
de l’univers bigarré, qui embrasse toute I’existence des croyances pré-boud- 
dhiques du Pays des Neiges»'!8, est décrite la fonction du bla, ou ame 
pouvant quitter le corps et le réintégrer aprés un voyage dans |’au-dela, a 


47 Un autre élément intéressant du conte consiste en les récompenses et honneurs 
qui sont accordés par le Roi & son fils, et de Ja méme maniére, & son petit-fils: c'est 
& la fois le symbole de la charge qui est dévolue au prince héritier, et sur Je plan psycho- 
logique, la compensation que Je roi doit offrir pour se faire pardonner son crime. Car 
ce n'est pas a I’age de 7 ans que l'on comble un enfant de cette facon! 

18 G. Tucci-W. Heissig, op. cit. p. 211. 
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la maniére de la ruva@n dans l’anthropologie iranienne 19. La multiplicité des 
mes constitutives du composé humain, rendue nécessaire dans un type 
d'idéologie « chamanique », ou, pour que le voyage dans I’au-dela soit pos- 
sible, il faut bien qu’il y ait une Ame qui puisse sortir du corps et y revenir, 
et une autre qui puisse entre temps le maintenir en vie, est aussi bien at- 
testée au Thibet qu’en Iran 20, A cété de cette pluralité d’ames, déja si- 
gnalée par Tucci, qui a toutefois noté leur caractére chamanique mais non 
leur attestation en Iran2!, on sait que I’attente de l’ame prés du corps, 
aprés la mort, ou la conception des graves menaces qui pésent sur son 
voyage vers l’au-dela, sont bien connues dans le monde iranien. Toute- 
fois un aspect de cette idéologie, & savoir la modalité du départ de l’Ame, 
commun & ces deux cultures, n’a pas encore été signalé. 

Au Thibet, le lama hate le départ de I’4me, quand elle quitte le corps, 
au moment de la mort, a travers la « suture frontale », et cette opération 
s’appelle «tirer une fléche par l’ouverture du toit». Or, I’Iran semble at- 
tester une tradition semblable, qui nous est rapportée dans le Vendidad 
IV, 49: 

« Cet homme (= I"homme juste) lutte contre les attaques d’Asté.vidhdtu-; 
il lutte contre la fléche bien lancée... » 22. 


Comment comprendre cette derniére sentence, assez énigmatique? Certes, 
nous savons bien que le démon, nommé ici, en pehl. Astvihdd, est en rap- 
port avec la mort, car c’est lui qui lie chaque homme dés sa naissance, et 
grace a ce lien, peut aisément entrainer les pécheurs vers l’enfer; mais 4 
la mort semble aussi associée une fiéche, puisque les deux propositions ne 
peuvent étre sans relation Il’une avec I’autre. Et c’est bien ainsi que l’a compris 
le commentateur qui glose en pehlevi ce paragraphe de la maniére suivante: 


«&€ an mard 5 padirag (ravéd) abdg Astvihdd pahikaréd (Ka pahikar abag 
Astvihad) én-iz ké 6 tigr i hu-Ghixt pahikaréd (u-S pahikdr abag Astvihad]» 23 


«Car l'homme marche & la rencontre et combat avec Astvihdd [a savoir 
(il y a) combat avec Astvihad], c’est lui aussi qui combat la fléche bien 
tirée [et (c'est) son combat avec Astvihad] ». 


19 Cf. Arda Virdz ndmag, chap. 3,1: «Et l’ame (ruvan) de Viraz s’en alla hors 
du corps (tan) ...» (selon ma nouvelle trad. & paraitre aux éd. A.D.P.F. 1984). 

20 Tucci-Heissig, op. cit., p. 242-247. 

21 Cf, Tucci-Heissig, op. cit., p. 249 et 276: « Sans doute l’idée d'une pluralité d’ames 
(bla, la), ... remonte-t-elle & ce substrat primitif de la religion populaire tibétaine, qu’on 
peut rapprocher de conceptions analogues chez des peuples voisins» (chap. VII sur 
la religion Bon). 

22 Le texte est A trouver dans I’éd. de D.H. Jamasp, Vendidéd, vol. 1, Bombay, 
1907, p. 133-134. 

23 Op. cit., p. 134. 
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Cette fiche bien tirée, sans doute par le démon de la mort, n’évoque- 
t-elle pas celle qui sert & hater le départ de I’ame, chez les Thibétains? 
Quoique Ie contexte pehlevi soit, hélas, trop peu explicite, le rapproche- 
ment me semble légitime et intéressant, et si mon interprétation est correc- 
te, quoique fragile, ceci pourrait étre un trait « chamanique» de plus, a 
ajouter 4 ceux que j’ai tenté de réunir dans un Essai sur le chamanisme ira- 
nien 24, Mais 1a encore, & mettre en évidence des conceptions chamaniques 
semblables au Thibet et en Iran, on ne doit pas conclure a des influences 
culturelles, s'il est vrai que le Chamanisme est un état d’esprit et de cul- 
ture qui a fortement imprégné, dés la haute préhistoire (il y a au moins 
30.000 ans), de grandes régions du monde habité, et qu'il représente donc 
un state de I’évolution de l’humanité, qui a laissé des traces jusques et y 
compris dans les périodes historiques, et découle de la psychologie et des 
aspirations profondes de l’humanité 25. 


24 Cf. JA, 267, 1979, p. 41-79. 

2S Jadhére largement 4 la démonstration de Rudolf Hernegger, Der Mensch auf 
der Suche nach Identitét, Bonn, 1978, dont la reconstruction anthropologique me parait 
trés satisfaisante, et dont je résume, d’une maniére trop grossitre sans doute, ce qui 
concerne la mentalité chamanique. 


GHERARDO GNOLI 


BAZIAEYE BAZIAEQN APIANQN 


La titolatura dei sovrani sassanidi é diferente da quella delle prece- 
denti dinastie iraniche 1. Uno dei suoi tratti nuovi e caratteristici é il ti- 
tolo Sahdn sah Eran, in medio-persiano, corrispondente al partico Sahan 
Sah Arydn e al greco Bactheds Baucvdéwy ’Apravéiy 2, Questo titolo non ha 
precedenti partici: il Gutschmid 3, il Markwart4 e lo Herzfeld 5, che ne 
supposero I'esistenza in epoca arsacide, sotto il regno di Gotarzes II (ca. 
40-51 d.C.), caddero in errore, essendosi fondati su una lettura sbagliata 
di una iscrizione incisa su una dracma. La terza parola della leggenda mo- 
netaria nella quale si pensava di trovar documentato il titolo Baothebs Ba- 
otwy "Apiavéiv non é *Aptavéiy ma "Apodxou e l’intera leggenda deve 
esser letta: BAEAIEYE BAZAIEQN [sic] APEAKOY YOX KEKAAOY- 
MENOE APTABANOY TOQTEPZHE © 


3 Sotto i Parti l'influsso ellenistico, culturale e anche religioso, ¢ evidente. Utile, a 
tal riguardo, @ l'esposizione aggiornata della religione zoroastriana nel periodo che va 
da Alessandro alla fine della dinastia arsacide fata da J. Duchesne-Guillemin, « Zoroa- 
strian Reli », in The Cambridge History of Iran (d’ora in poi abbreviata CHI), The 
Seleucid, Parthian and Sasanian Periods, a cura di E. Yarshater, Cambridge, 1983, 3 (2), 
Pp. 866-906. Per la titolatura dei sovrani partici vedi ora V. G. Lukonin, « Political, Social 
and Administrative Institutions: Taxes and Trade», ibidem (pp. 681-746), pp. 684 sgg. 

2 Sulle forme medio-persiane ¢ partiche cf. Ph. Gignoux, Glossaire des Inscriptions 
Pehlevies et Parthes, Corpus Inscriptionum Iranicarum, Supplementary Series, 1, London, 
1972, pp. 28, 57 © 18, 47, con tutti i riferimenti ai passi. Per la versione greca cf. A. 
Maricq, « Res Gestae Divi Saporis », Syria, XXXV, 1958, pp. 295-360 (= Id., Classica 
et Orientalia, Paris, 1965, pp. 37-101). 

3 A, von Gutschmid, Geschichte Irans und seiner Nachbarlinder von Alexander 
dem Grofen bis zum Untergang der Arsaciden, Tibingen, 1888, p. 123. 

4 J. Marquart, « Beitriige zur Geschichte und Sage von Eran», ZDMG, XLIX, 
1895 (pp. 628-672), p. 629. 

3 E. Herzfeld, «Sakastan. Geschichtliche Untersuchungen zu den Ausgrabungen 
am Koh i Khwadja», AMI, IV, 1932 (pp. 1-116), p. 36 nota 2, p. 61. 

© Su questa moneta, oltre ai riferimenti gid fatti in G. Gnoli, «Apiavh. Postilla 
ad Airyd.Sayana», RSO, XLI, 1966 (pp. 329-334), p. 334 nota 1, cf. ora M.-L. Chau- 
mont, «Etudes d'histoire parthe IV. A propos d’une inscription du ‘Grand Roi’ Go- 
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Nelle iscrizioni sassanidi Eran / Aryan / ’Apvavot sono quindi termini 
usati con un valore spiccatamente politico. Il che pone un problema: 
quello delle origini e del significato di questi termini e, conseguentemente, 
della comparsa di una siffatta titolatura, che, com’é noto, nelle iscrizioni 
di Sapar I (240-272) si amplia con l’aggiunta del «non-Iran»: Sahdn 
§ah Erdn ud Anéran in medio-persiano (MLK’n MLK’ ‘yr’n W ‘nyr’n), 
Sahdn Sah Aryan ud Anarydn in partico (MLKYN MKL’ 'ry'n W 'n'ry’n), 
Baovteds Bactrtwy ’Apiavéiy xal "Avapiavéy in greco 7, 

Nelle leggende monetarie la forma ampliata di tale titolo compare per 
la prima volta con Hormizd I (272-273), figlio, come Wahram I e Narseh, 
del grande Sapir, e resta con Wahram I (273-276), Wahram II (276-293), 
Narseh (293-302), Sapir Il (309-379), Ardasir II (379-383), Sapir III 
(383-388) 8, 

Ora, anche per il fatto che nel titolo sassanide si pud scorgere un uso 
del nome dell’Iran in certa misura simile a quello pit: moderno, un’indagine 
non superficiale sull’origine e sul valore di Eran / Arydn/’Apwavol nella 
prima epoca sassanide pud forse dare risultati utili a mettere in luce alcuni 
aspetti della storia culturale e politica dell’Iran preislamico, non piena- 
mente compresi o a volte trascurati. Un risultato si potra, in ogni caso, 
acquisire con un buon grado di verosimiglianza: l'idea di un’omogenea e 
compatta continuita nella sostanziale e nel tempo immutata equivalenza 
di concetti quali quelli di ant. ir. *arya— (av. airya— e ant. pers. arya-) ¢ 
pahl. ér e Erdn o neopers. Irdn dev’essere riconosciuta come fallace 9. 

In realta, come d’altra parte é giusto attendersi, lo sviluppo storico 
dal quale non sono rimasti immuni siffatti concetti é variegato e complesso: 
bisogna ricostruire le fasi e delinearne la prospettiva. Cid si tentera, sia pur 


tarze», Syria, LVI, 1979 (pp. 153-170), p. 160 sg.; D. Sellwood, «Parthian Coins », 
in CHI, 3 (1), (pp. 279-298) p. 295. E vedi pure le considerazioni fatte dal Lukonin, 
op. cit., p. 691. 

7 Per i riferimenti relativi: Gignoux, op. cit., pp. 16, 45. Vedi pure le considerazioni 
di M. Back, Die sassanidischen Staatsinschriften, Acta Iranica 18, Téhéran ~ Ligge 1978, 
p. 499 nota 146, Sulla comparsa di questa titolatura cf. anche V.G. Lukonin, « Zavoe- 
vaniya Sasanidov na Vostoke», VDI, 1969, 2, pp. 20-44, 

® R. Gébl, in F. Altheim - R. Stiehl, Ein asiatischer Staat, Feudalismus unter 
den Sasaniden und ihren Nachbarn, Wiesbaden, 1954, pp. 64, 104; Id., Sasanian Numis- 
matics, Braunschweig, 1971, pp. 40, 43. 

9% Vedi, fra gli altri, Th. Néldeke, Aufsditze zur persischen Geschichte, Leipzig, 1887, 
pp. 148 sg.; J. von Prasek, Geschichte der Meder und Perser bis zur makedonischen Ero- 
berung, 1, Gotha, 1906, pp. 22 sgg.; A. Christensen, « Die Iranier», in A. Gdtze - A. 
Christensen, Kulturgeschichte des alten Orients, Handbuch der Altertumswissenschaft III, 
I, 3, Munchen, 1933 (pp. 200-310), p. 233; R.N. Frye, The Heritage of Persia, London, 
1962, pp. 2 sg.; W. Eilers, Geographische Namengebung in und um Iran, Bayerische Akade- 
mie der Wissenschaften, Phil.-hist. K1., Sb. — Jahrgang 1982, Helft 5, Miinchen, 1987, pp. 8-9. 


(3] Bacieds Bucidtev ’Aprarvésy sil 


parzialmente, di fare, fermando I’attenzione sul Baovieds Bacvtw sia 
*Aptavéy, a partire da ArdaSir I, sia "Apravéy xal "Avapiaveov, a partire 
da Sapar I, ¢ considerando che la titolatura, non solo regale, dei Sassanidi 
fa largo uso del nome di Fran. Alti ufficiali, dignitari e funzionari del 
secondo impero persiano, dell’amministrazione civile come pure di quella 
militare, sono chiamati Erdn-dmargar 19, una sorta di ragioniere generale 
dello Stato, Erdn-hambdragbed '\, il sovrintendente dei magazzini, Eran- 
dibirbed '2, il capo della burocrazia, Eran-drustbed '3, V’archiatra della corte, 
Eran-spahbed \4, i] maresciallo dell'impero. Tutto questo, non dissimil- 
mente da quel che si ¢ notato per il titolo regio di Sahan sah Eran, non 
ha precedenti, per quanto se ne sappia, nell’epoca arsacide. Analogamente, 
per lo stesso nome ufficiale dell’impero iranico, ErdnSahr, non si ha alcuna 
documentazione attendibile sotto i Parti: come dello “dryandm ySadram 
achemenide ricostruito dallo Herzfeld 15, cosi pure di un titolo arsacide 
quale lo Sahdn sah Aryan d’epoca sassanide non si ha traccia in epoca 
partica 16, 

Che la diffusione del nome di Eran per i vari usi della titolatura uf- 
ficiale del nuovo Stato e della sua amministrazione fosse un fenomeno 
tipicamente sassanide, fin dalle origini della dinastia, é, invece, a ben osser- 
vare, fin troppo evidente. Eran entrd perfino a far parte dei composti 
toponomastici, in un contesto ideologico in cui, come si vedra, rivissero 
— © si tentd di far rivivere — alcuni valori culturali ¢ religiosi tradizionali, 
Fra i toponimi d’epoca sassanide che contengono il nome di Eran, quali 
EranSahr-Sapir'7 0 Erdn-dsan-gird~-Kawad'® 0 Eran-Sad-Kawad'9 o 


10 A, Christensen, L'Iran sous les Sassanides?, Copenhague, 1944, pp. 123, 518 seg. 

1 Ibidem, pp. 108, 215. 

12 Ibidem, pp. 99, 134. 

13 Ibidem, pp. 396, 421; cf. G. Hoffmann, Ausziige aus syrischen Akten persischer 
Martyrer, ADMG, Bd. 7 - Nr. 3, Leipzig, 1880, p. 108 nota 971. 

44 Christensen, op. cit., pp. 130 sgg., 370, 519 sgg.; cf. Th. N&ldeke, « Geschichte 
des ArtachSiri-Papakin aus dem Pehlevi iibersetzt mit Erlduterungen und einer Einlei- 
tung versehen », Bezzenbergers Beitrdge, 1V, 1878 (pp. 22-69), p. 61; A. Pagliaro, Epica 
e romanzo nel Medioevo persiano, Firenze, 1927, p. 48. 

15 Op, cit., pp. 36 sg., 63; Id., Iran in the Ancient East, London - New York, 1941, 
p. 192, 

16 Cf, invece O, Klima, «The Official Name of the Pre-Iranian State», in Sir 
J.J. Zarthoshti Madressa Centenary Volume, Bombay, 1967 (pp. 144-146), p. 144. 

17 Th, Noldeke, Geschichte der Perser und Araber zur Zeit der Sasaniden aus der 
arabischen Chronik des Tabari iibersetzt und mit ausfihrlichen Erlduterungen und Ergiin- 
zungen versehn, Leiden, 1879, p. $8 ¢ nota 1; J. Marquart, ErdnSahr nach der Geographie 
des Ps. Moses Xorenac’i, Berlin, 1901, p. 145; E. Herzfeld, in F. Sarre — E. Herzfeld, 
Iranische Felsreliefs, Aufnahmen und Untersuchungen von Denkmilern aus alt- und 
mittelpersischer Zeit, Berlin, 1910, p. 130; P. Schwartz, Iran im Mittelalter nach den ara- 
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Eran-windrd-Kawad20 0 Eraniahr 21, & Eran-xwarrah-Sapiir 2 quello pid 
significativo sotto questo punto di vista. 

Nel nome della citta che secondo Sahristanthé 1 Eran fu fondata da 
Sapar figlio di Arda’ir (Erdn—xwarrah-gird-Sapir) 23 e che secondo Tabari 
fu invece fondata da Sapir II (Jranhurrah-Sabiir) 24 ricorre infatti — cosa 
di notevole rilievo per l'evidente aspetto ideologico dell’opera di fonda- 
zione o rifondazione urbana e dell’imposizione di nuove denominazioni — 
Eran xwarrah, replica certo non casuale, come vedremo, dell’av. airyanam o 
airyangm xvarand, lo X*arenah «ario» (airyana-) o «degli Ari». Sul 
significato della presenza di questa nozione avestica in un contesto ideolo- 
gico manifestamente connesso alla concezione della regalit’ in epoca sas- 
sanide si tornera pit avanti. 


II 


Il titolo di Baowreds Bactdéwy *Aptavév porta un nome che ci é noto 
dalle fonti classiche. Gli ’"Apravot compaiono, infatti, presso gli storici ¢ i 
geografi greci da Alessandro in poi. Strabone, seguendo Nearco di Creta 25, 
Apollodoro di Artemita26 e, soprattutto, Eratostene 27, ci parla degli 


bischen Geographen, IV, Leipzig, 1921, pp. 259, 369; Altheim-Stiehl, op. cit., p. 29; 
J. Markwart, A Catalogue of the Provincial Capitals of Eranshahr, a cura di G. Messi- 
na, Roma, 1931, pp. 96 sgg.; Christensen, op. cit, pp. 252 sg. 

18 Marquart, ErdnSahr ..., cit., p. 22; Id., A Catalogue ..., cit., p. 105; Christensen, 
op. cit., p. 253. 

19 Hoffmann, op. cit., p. 275 nota 2169; Marquart, ErdnSahr ..., cit., p. 22 nota 
2; Schwartz, op. cit., VII, Leipzig, 1929, p. 704. 

20 R.N. Frye, The Golden Age of Persia, London, 1975, p. 11: cf. Xosrau ud rédag 
1 G.M, Unvala, The Pahlavi Text * King Husrav and His Boy’, Paris, 1924, p. 11). 

2) G, Le Strange, The Lands of the Eastern Caliphate, London, 1905, p. 383. 

22 In Sahristdnthd i Erdn 48 si trova il nome Erdn-xwarrah-gird-Sdpir ¢ si attri- 
buisce la fondazione della citta a Sapir I. Per i riferimenti bibliografici e per i problemi 
inerenti alle fonti vedi le opere citate alla nota 17 e D, Monchi-Zadeh, Topographisch- 
historische Studien zum iranischen Nationalepos, ADMG XLI, 2, Wiesbaden, 1975, p. 
43 nota, 

23 Vedi la nota precedente. Non @ quindi un semplice errore quello di E. Herzfeld, 
come pensavano invece F. Altheim e R. Stiehl (op. cit., p. 29), secondo il quale sarebbe 
Stato, appunto, SapOr I a fondare la citta. 

24 Nldeke, Geschichte der Perser und Araber..., cit., pp. 58 sg. 

28 XV, 1, 25 (= F. Jacoby, FGrHist, Il, B, p. 713; cf. ibidem, p. 647; P. Daffind, 
L'immigrazione dei Saka nella Drangiana, IsmeoRepMem IX, Roma, 1967, p. 31 nota 
5; G. Gnoli, Ricerche storiche sul Sistan antico, IsmeoRepMem X, Roma, 1967, p. 59nota 5). 

26 XI, 11, 1 (= A. Behr, De Apollodori Artamiteni reliquiis atque aetate, Argento- 
rati, 1888, Fr. 9, p. 41; Jacoby, FGrHist, Ill, C, p. 775). 

27 XV, 2, 8 (= H. Berger, Die geographischen Fragmente des Eratosthenes, Leipzig, 
1880, Tl, B, 20, p. 238). 
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*Apravol e dell” Aptavj, una vasta regione dell’altipiano iranico orientale, 
e Diodoro Siculo 28, rifacendosi a Megastene e, forse, ad Ecateo d’Abde- 
ra 29, nomina gli "Apwavol. Ora, come é chiaro per le fonti stesse di Stra- 
bone e di Diodoro, si pud risalire fino alla tarda epoca achemenide: un 
Nearco o un Megastene, all’indomani della conquista macedone dei terri- 
tori orientali dell’impero persiano, tramandarono i nomi di ’Aptavol e¢ di 
*Aptavh, raccogliendoli, con ogni probabilita, sul posto, adattamenti greci, 
quali essi dovevano essere, di denominazioni locali 3°, Il nome della oppayls 
straboniana deriva da un iranico arydn, che si ritrova nella versione partica 
delle iscrizioni sassanidi, cui ¢ aggiunta la desinenza greca 3!, Esso non ha 
quindi una desinenza del tipo -1avn, o -yyvn, che compare in altre forme 
greche di nomi geografici 32, Analoga é la spiegazione del nome degli ’A- 
pravol. 

Con le fonti classiche si copre un periodo abbastanza lungo di tempo: 
dalla tarda epoca achemenide agli inizi della nostra éra ’Aptavh corrispon- 
deva a una gran parte delle terre iraniche orientali, che dovevano portare 
un nome iranico del tipo di un av. airyd daijhavé o *airyanqm daithavé 
o di un ant. pers. *aryandm dahyava 33. 

La domanda che ci possiamo porre ora é la seguente: é possibile che 
vi sia stato un rapporto fra il nome che compare nella titolatura sassanide 
e quelli deil’Ariane e degli Arianoi ora ricordati? E, se tale rapporto vi 
fu, di qual natura dovette essere? 

In un articolo pubblicato nel 1966, partendo da considerazioni riguar- 
danti tutt’altro problema, e cioé la geografia dell’Avesta, mi soffermai sul 
significato e sul valore di Ariane e di Arianoi, comparsi nelle fonti greche 


28 I, 94, 2; II, 37, 6. 

29 Pud darsi, tuttavia, che il primo dei due passi di Diodoro debba essere attribuito 
ad Ecateo d’Abdera (per la discussione relativa: Gnoli, Ricerche storiche sul Sistan an- 
tico, cit., pp. 53-58), come pud darsi pure che si tratti di "Apudomat ¢ non di "Apiavol 
se si prende in considerazione la v. /, "Apyuaomots (Cf. ibidem, pp. 59 sg.). 

30 Ibidem, p. 58; ¢ cf. anche Id., Zoroaster's Time and Homeland, A Study on the 
Origins of Mazdeism and Related Problems, Istituto Universitario Orientale ~ Seminario 
di Studi Asiatici, Series Minor VII, Naples, 1980, pp. 136 sgg. 

31 Herzfeld, « Sakastan », cit., p. 37. 

32 W. W. Tarn, The Greeks in Bactria and India®, Cambridge, 1951, p. 443, 

33 Il termine "Apvavol visse a lungo nelle fonti greche relative alle regioni orientali 
del mondo iranico. Eliano, per esempio, nomina degli « Arianoi Indikoi»: Tlapk tot¢ 
"Apuavot tot "Iv8ixotg ydoux [dottwvég gor: ...; un’espressione, questa, sulla quale si é 
opportunamente soffermato H. H. Schmitt, Untersuchungen zur Geschichte Anthiochos’ des 
Grossen und seiner Zeit, Historia—Einzelschriften, Heft 6, Wiesbaden, 1964, p. 66 nota 4. 
Lo Schmitt si discosta dalla spiegazione di W. Tomaschek, « Ariane », in RE II, 1, 1895 
(coll, 813-814), col. 814, 
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dagli alexandrografi in poi 34. Quell’articolo era stato concepito come una 
postilla ad uno studio precedente 35 sull’espressione avestica airyd.Sayana-, 
ricorrente in un passo del Mihr Yast 36, ed ebbe un seguito in un succes- 
sivo lavoro dedicato al Sistan nelle fonti iraniche preislamiche e zoroastria- 
ne 37, Ricerche pid recenti lo hanno richiamato in causa 38. Lo scopo era 
quello di mettere in luce lo sfondo iranico sul quale si era formata idea 
greca dell’Ariane. 

Tale idea é geografica e non politica. Lo dimostra un esame attento 
del testo di Strabone. La critica pit recente respinge ormai le tesi di quegli 
studiosi che si erano cimentati nel difficile compito di definire un presunto 
valore politico di Ariane. Mentre il Néldeke aveva asserito che l’accezione 
restrittiva di Ariane in Eratostene, fonte di Strabone, doveva essere certa- 
mente fondata su un errore 39, perché Ariane, a suo avviso, avrebbe do- 
vuto riferirsi all’Iran intero, conformemente ad un valore paniranico del 
termine di cui si ha traccia pure nel Tomaschek 40, il Markwart aveva 
ritenuto di poter proporre un significato politico per l’Ariane di Strabone 
e per gli Arianoi di Diodoro Siculo: «das Reich Eran der Zeit des Era- 
tosthenes » 41; lo Herzfeld, inoltre, aveva supposto, da parte sua, l’esistenza 
di un antico *arydndm ySaidram di cui l’Ariane di Eratostene sarebbe stata 
la continuazione, Battriana esclusa, nell’impero partico di quell’epoca 42; 
ed anche il Wolski aveva sostenuto che « sans aucun doute Ariane est une 
idée politique et délimite les territoires iraniens indépendants, par oppo- 
sition & ceux qui étaient soumis 4 la monarchie des Séleucides, en Iran 
occidental. Elle refléte la situation en Iran aprés I'effondrement du pouvoir 
des Séleucides lors de la guerre fratricide, ca 239/8 » 43. 

L'eco di tali concezioni, che attribuiscono ad Ariane un valore politico, 


34 «’Apuavh. Postilla ad Airyd.Sayana », cit. 

35 « Airyd, Sayana », RSO, XLI, 1966, pp. 67-75. 

36 Yast X, 13-14; cf. I. Gershevitch, The Avestan Hymn to Mithra, Cambridge, 
1959, pp. 78-80. 

37 Ricerche storiche sul Sistan antico, cit., pp. 84 sg. 

38 G, Gnoli, « Zur Sistén-Hypothese », in Monumentum H.S. Nyberg 1, Acta Ira- 
nica 4, Téhéran-Liége 1975 (pp. 277-290), p. 284 nota 28 (= Id., « More on the Sistan- 
ic Hypothesis », EW, N.S. 27, 1977 [pp. 309-320], p. 314 nota 28); Id., Zoroaster's 
Time and Homeland, cit., pp. 140 sgg. 

39 Aufsdtze zur persischen Geschichte, cit., p. 148. 

40 Loc. cit. 

41 « Beitriige zur Geschichte und Sage von Eran», cit., p. 629. 

@ «Sakastan », cit., p. 37 e cf. pure p. 63. 

4 J, Wolski, « L’effondrement de la domination des Séleucides en Iran au m* 
siécle av. J.-C. », Bulletin International de Académie Polonaise des Sciences et des Let- 
tres, Classe de Philologie - Classe d’Histoire et de Philosophie, N. Suppl. 5, 1939-1945 
[1947] (pp. 13-70), p. 57. 


(7) Basthed¢ Bacwtov ’Apuaviry 515 


@ abbastanza diffusa 44: la ritroviamo, per esempio, nel Frye, il quale esage- 
ra quella ch’egli definisce nelle fonti greche una confusione 45 tra le denomi- 
nazioni del paese e degli abitanti della regione di Herat (ant. pers. Haraiva, 
av. Hardiva), Areia o Aria e Areioi o Arioi, e dell'Ariane, appunto, ¢ 
degli Arianoi. E da respingersi, in ogni caso, la sua tesi, secondo la quale 
«after Alexander's conquests we find an interesting development of the 
term Aria to Ariane, probably first by Eratosthenes (Strabo XV. 723), 
and then the extent of the restricted area Ariane to include all of eastern 
Iran from the central deserts to the Indus River but excluding Bactria 
and northern lands. This Ariane was the Aryanshahr ruled, not by the 
Seleucids but principally by the Parthians when Eratosthenes lived and 
wrote circa 220 B.C.» 46. A volte la confusione é ancora maggiore, come 
in un’opera d’insieme sui Parti, pubblicata nel 1967, per cui gli Arianoi 
sarebbero stati gli abitanti dell’Areia o Aria: «Indeed, the very name by 
which the Parthians called their realm is unknown. The Achaemenids 
knew themselves as Aryans. The successors of the Parthians in Iran, the 
Sasanians, called their empire Eranshahr, the kingdom of the Aryans: 
perhaps the Parthians did likewise. Greek sources suffer from a confusion 
of Aryans with Arianoi, the inhabitants of the eastern Iranian province 
of Aria» 47, E un’uguale confusione, non certo da attribuirsi alle fonti 
greche, si ritrova in recenti opere su Alessandro Magno 48. 

Ora, gli studi pit recenti, attraverso un’accurata analisi critica delle 
fonti, hanno dimostrato che !’Ariane straboniana non ha un valore poli- 
tico, ma essenzialmente geografico, né pit né meno, d’altra parte, delle 
altre oppoyi8e. Il che, fra V’altro, rende ancora pil improbabile la rico- 
struzione, per lepoca partica, di un’espressione protocollare quale quella 
di un *Arydnsahr derivata da un *arydndm y3adram ricostruito dallo Herz- 
feld 49, H. H. Schmitt ha messo opportunamente in luce quanto sia inso- 
stenibile la tesi del Markwart 59, secondo la quale I’Ariane di Erastotene, 
presso Strabone, designerebbe «die unabhangigen Arier ... im Gegensatz 
zu den seleukidisch gebliebenen Mediern», divenuti noti a Eratostene 
«nach dem Zuge Anthiochos’ d. Gr. nach Oberiran i. J. 209 v. Chr. » 5!, 


4 Cf. Gnoli, Zoroaster’s Time and Homeland, cit., p. 142. 

43 The Heritage of Persia, cit., pp. 2, 51, 184, 260 note 2 € 3. 

46 Ibidem, p. 51. 

47 M.A.R. Colledge, The Parthians, London, 1967, p. 57. 

48 R. Lane Fox, Alessandro Magno, tr. it., Torino, 1981, p. 298; M. A. Levi, Ales- 
sandro Magno, Milano, 1977, pp. 365, 368, 371. 

49 Vedi sopra, nota 42. 

$0 Loc. cit. 

‘51 Schmitt, op. cit., p. 76. 
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Gia lo Herzfeld 52 aveva corretto la cronologia dell’ipotesi markwartiana, 
poiché I’éxuy di Eratostene (circa 284-204 a.C.) va posta tra il 245 e il 
225 53, egli non avrebbe potuto venire a conoscenza della nozione stessa 
dell’Ariane mediante la campagna orientale di Antioco III. Lo Schmitt 
ha dimostrato pure I’intrinseca debolezza delle ipotesi dello Herzfeld e del 
Wolski, che han visto nell’Ariane l’impero partico dell’epoca di Erastotene 
0, in ogni caso, i territori indipendenti dal dominio greco-macedone, in 
opposizione a quelli soggetti alla monarchia seleucide: il fatto, poi, che la 
Battriana non sarebbe compresa nell’Ariane straboniana sarebbe perfino 
indicativo, secondo tali indicazioni, dell’epoca cui si dovrebbe far risalire 
la notizia di Eratostene, tra la conquistata indipendenza dal dominio se- 
leucide e l’espansione di quello greco-battriano di Eutidemo; nel breve 
periodo, cioé, come ha scritto lo Schmitt, « zwischen dem Anfang der 
dreiBiger und allenfalls der Mitte der zwanziger Jahre des III. Jhs.». Ma 
giustamente questi ha concluso che é davvero molto inverosimile che Era- 
tostene avesse introdotto una simile «idea politica» nella sua geografia 
scientifica e assolutamente non politica; un’idea, tra l’altro, fondata su una 
negazione, e cioé sulla negazione della supremazia seleucide 54. 

Stabilito che Ariane é un concetto puramente geografico, resta da 
spiegare il motivo per cui Eratostene lo avesse utilizzato per dar nome alla 
ogpaxyle che si estendeva tra la Persia e I’India. E qui, in verita, la nostra 
indagine si amplia e diviene pit complessa. Essa, tra l’altro, deve, a tal 
punto, necessariamente estendersi al nome degli Arianoi, che, come abbia- 
mo visto, compare nelle fonti greche da Alessandro in poi. 

Non credo che si possa dare una spiegazione storicamente convincen- 
te della scelta di tal nome per la ogpayi¢ straboniana, diversa da quella 
che i popoli in essa egemoni fossero noti, o si chiamassero essi stessi, con 
un nome che i Greci resero con Arianoi. Tuttavia, come risulta dal testo 
di Strabone, che attinse ad un autore di Iap%xé, con studi sulla Battriana 
e sull’Ircania 55, vissuto nel 1 sec. a.C., Apollodoro di Artemita 5, i] nome 


52 « Sakastan », cit., p. 37 nota 1. 

53 Schmitt, Joc. cit. 

54 Ibidem, p. 77. 

58S, Mazzarino, II pensiero storico classico, Bari, 1974, I, p. 509; I, p. 331. 

56 Su Apollodoro di Artemita e sull’importanza della sua opera per la storia par- 
tica - molto, tuttavia, resta incerto - si vedano: F. Altheim, Weltgeschichte Asiens im 
griechischen Zeitalter, 1, Halle, 1947, pp. 2-23; Tarn, op. cit., pp. 44 sg. Si vedano, inol- 
tre, le considerazioni di P. Treves, J! mito di Alessandro e la Roma di Augusto, Milano- 
Napoli, 1953, pp. 81 e 85 nota 3; E. Gabba, «Sulle influenze reciproche degli ordina- 
menti militari dei Parti e dei Romani», in La Persia e il mondo greco-romano, Accademia 
Nazionale dei Lincei, Roma, 1966 (pp. 51-73), p. 53 e nota 8. Ad Apollodoro di Arte- 
mita ¢ dedicato il XVII capitolo di F. Altheim - R. Stiehl, Geschichte Mittelasiens im 
Altertum, Berlin, 1970, pp. 359-379. 
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dell’Ariane si estendeva pure oltre i confini della figura quadrilatera de- 
scritta dal geografo, conformemente ai dati desunti da Eratostene, alla 
quale egli propriamente si riferiva. 

Dopo aver descritto i confini dell’Ariane, scrive infatti Strabone nel 
libro XV: éxextelverat dt totvoua tig "Apravig wéyor wépoug tvdc xal ITep- 
ody xat Midwv xal Ex t&v mpd¢ dpxtov Baxtpiwv xal LoySiavéiv’ elal yk 
mag xal duéyhwtror mapk utxpdv57, E altrove, nel libro XI, citando 
Apollodoro sulle conquiste, superiori a quelle stesse del grande Alessandro, 
di Demetrio, figlio di Eutidemo, e di Menandro 58, dichiara della Battriana: 
xa’ brov 3¢ gnaw éxelvos tig cupmkons ’"Apraviig mpboynua elvat thy Bax- 
tpraviy 59, 

Possiamo quindi ritenere che non tutti gli Arianoi - o non tutti quelli 
che in tal guisa erano grecamente chiamati - fossero compresi nella oppaylc 
dell’Ariane. Essa doveva essere la loro terra per eccellenza, forse perché 
in essa doveva essersi conservata vitale, attraverso i secoli, un’eredita tra- 
dizionale che giustificasse una siffatta denominazione per l’insieme dei ter- 
ritori che essa abbracciava ®, Nello stesso tempo dobbiamo pure consi- 
derare la possibilita che non tutti i popoli dell’Ariane fossero, o si defi- 
nissero, col termine corrispondente a quello greco di Arianoi, oppure, che 
questo termine fosse talvolta esteso a popolazioni che dipendevano, cultu- 
ralmente e forse anche politicamente, da genti alle quali si doveva l’origine 
di una siffatta denominazione. 

Ci sono altri passi di Strabone che, a tal proposito, meritano la no- 
stra attenzione. Quando si lascia I'India per andare verso occidente a sud 
della catena di montagne che si eleva sulla destra - dice Strabone - si 
incontra un paese dove vivono, a causa della poverta del suolo, genti in 
condizioni miserabili, completamente barbariche e appartenenti a differenti 
Tazze; queste genti, che si estendono dai monti fino alla Gedrosia e alla 
Carmania, si chiamano Arianoi: peté 38 thy "Ivduchy énl td Eoméore vevovary, 
by Sebt% S'kyouas ta pn yaooa eotl cvyvh, pabrws olxoupévy did Aumpdtyta 


57 XV, 2, 8; cf. Gnoli, «’Aptavh», cit., p. 330. 

58 Tarn, op. cit., pp. 143 sgg. 

$9 XI, 11, 1; cf. A. Behr, op. cit., Fr. 9, p. 41; C. Miiller, Fragmenta Historicorum 
Graecorum, 1V, pp. 308 sgg.; Jacoby, FGrHist, Ill, C, p. 775. Si vedano inoltre: Schmitt: 
op. cit., p. 79 sg. nota 3; Gnoli, «’Apiavi», cit., p. 331 (nota dalla pagina precedente), 
dove si proponeva un'interpretazione che non mi sembra pid sostenibile: il passo di Apol- 
lodoro conferma, come giustamente considerava lo Schmitt (loc. cit.), che il nome della 
Ariane, proprio come afferma Strabone in XV, 2, 8, poteva anche estendersi fino alla 
Battriana o a parte di essa. 

60 Cf. gid Gnoli, «*Aptavy», cit.; Id., Ricerche storiche sul Sistan antico, cit., pp. 
84 sg.; Id., Zoroaster’s Time and Homeland, cit., pp. 139 sgg. 
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in'dvOpdrov tertwg PapBdpwv, oby Suoedvéiv’ xarotar 8”’Apravotlc, dd 
tv bpdv Siatetvovtag ptyer Tedpwatag xal Kappaviag 61. 

Questo passo non contrasta con quello, sempre del II libro, in cui 
Strabone afferma che l’Ariane é ben delimitata su tre dei suoi lati - a 
oriente, a settentrione e a meridione 6 - e ben contraddistinta proprio 
dal suo nome, che é come se fosse il nome di un unico popolo: 4 8 "Aptavh 
Fyrtov piv rd ebreplypapov Eyer did td thy éoneplav mhevpdy ovyxexdodat, 
Stedprotar VSumg talg te tprot wrevpatc, do dv ebSelaic, xal tH dvduari, 
hg dv Evds BSvouc 63. Quindi & Strabone stesso, che altrove ci parla dei 
Tlaporapraddat, degli "Apaywrot e dei TeSpwonvol, nel noto passo sull’ac- 
cordo tra Seleuco I e Candragupta Maurya 4, come di Arianoi 5, ad es- 
sere consapevole della varieta etnica dell’Ariane. A questa oppayic, tra 
altro, appartenevano pure quei popoli incontrati da Nearco durante il 
suo celebre viaggio di ritorno per via di mare , lungo la costa, quali gli 
"ApBiec, gli ’Qeetrat ¢ gli IySvopéyor. E certamente ad essi che Strabone 
si riferisce nel passo sopra citato sui barbari e miserabili popoli che abi- 
tavano l’Ariane a sud dei monti 67. 

Dvaltra parte, un’indagine della stessa geografia storica avestica, che 
per buona parte si riferisce a periodi pit antichi di quelli partici, seleucidi 
e anche tardo-achemenidi 68, ci convince della bonta della tesi di una no- 
tevole varieta etnica dei territori del mondo iranico orientale: gli elementi 
propriamente iranici o parlanti lingue iraniche, come dimostra il corso degli 
avvenimenti storici di quei paesi, si affiancarono, tra la seconda meta del 
II millennio e la prima meta del I millennio a.C., ad elementi pur sempre 


61 II, 5, 32; cf. ora il commento di G. Aujac, Strabon, I, 2, Paris, 1969, p. 114 
nota 4, 

@ Cf. II, 1, 22. 

63 II, 1, 31. La traduzione di G. Aujac, op. cit. p. 38 («... et par son nom qui 
semble indiquer aussi une race unique»), lascia adito a qualche ambiguita. Erronea 
poi la sua considerazione (ibidem, p. 114 nota 4) secondo la quale Strabone « vantait 
Vunité de la race qui caractérisait I'Ariane »: al contrario, mi pare evidente, come risul- 
ta dal passo sopra citato (II, 5, 32), che Strabone fosse ben consapevole della variet& 
dei popoli che abitavano l’Ariane. 

4 XV, 2, 9. 

65 Gnoli, «Aguavh», cit., p. 331. 

66 Cf. soprattutto Arriano nel libro VI dell’Anabasi (vedi M. A. Levi, Introduzione 
ad Alessandro Magno, Milano, 1977, p. 326). Utili sono su questi argomenti l’appendice 
III nel libro di P. Goukowsky, Essai sur les origines du mythe d’ Alexandre (336-270 
ay. J.-C), Il, Nancy, 1981, pp. 92-100, nonché naturalmente P. H.L. Eggermont, Ale- 
xander’s Campaigns in Sind and Baluchistan and the Siege of the Brahmin Town of Harma- 
telia, Orientalia Lovaniensia Analecta 3, Leuven, 1975. 

67 Cosi Aujac, op. cit., p. 114 nota 4, 

68 Gnoli, Zoroaster's Time and Homeland, cit., pp. 23 sgg., 59 sgg- 
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ari, che, con Th. Burrow %, possiamo definire « proto-indoari », e ad altri 
indigeni, discendenti dalle popolazioni ivi stanziate prima dell’affermazione 
dei gruppi indoeuropei, oppure provenienti da altre regioni da tempo in 
contatto coi paesi della Valle dell'Indo, della costa indo-pakistana e ira~ 
niana ¢ della cosiddetta civilta dell’Hilmand 7°. 

Ora, sulla base di quanto finora si é detto, possiamo ipoteticamente 
proporre un’interpretazione del termine di Ariane per la oppayi¢ di Stra- 
bone e di quello di Arianoi, riferibile a tutti i popoli che l’abitavano e, in 
parte, ad altre popolazioni iraniche, verso ovest ~ tra i Medi e i Persiani — 
e verso nord — tra i Battriani e i Sogdiani -. Verosimilmente questi termini 
riflettevano l’egemonia di genti arie affermatesi sulle zone orientali, centrali, 
e meridionali, del grande altipiano: esse divennero probabilmente, tra la 
fine del If e gli inizi del I millennio a.C. le terre arya per eccellenza, le 
airyd daijhavé o \o airyé.sayanam dell’Avesta; gli Arya si spinsero tuttavia 
anche oltre: a settentrione e a occidente, cosicché parte dei Battriani e dei 
Sogdiani, dei Medi e dei Persiani potevano considerarsi altrettanto arya 
degli Arachotoi o dei Paropamisadai. Il cuore, in ogni caso, delle origini 
arya dell’Iran pit antico era situato ad oriente, non nelle regioni setten- 
trionali, ma in quelle centro-meridionali. L’Ariane degli alexandrografi ne 
é una delle prove. 


site 


Eppure, se finora abbiamo messo in luce un valore in qualche modo 
etnico di Arianoi e se un analogo valore é presente nell'av. airya-, oltre- 
ché nella sua negazione anairya- (cosicché alle anairyd daijhavé dell’ Ave- 
sta 7! sembrano corrispondere, sia pure solo formalmente, gli ’Avapuéxat di 
Strabone e gli Anariacae di Plinio o gli ’Avéprot di Tolomeo) 72 e nell’av. 
airyana-, dobbiamo anche riconoscere che la storia di questo etnonimo 
é tutt’altro che semplice e lineare. Essa, per giunta, non é stata mai oggetto 
di uno studio approfondito, come notavamo all’inizio, mentre l’attenzione 
degli studiosi si é concentrata piuttosto sull’etimologia di ant.-ir. *arya- 73; 


© « The Proto-Indoaryans », JRAS, 1973, pp. 123-140. 

7© Gnoli, op. cit., pp. 177 sg. 

1) Yast XVII, 2; XIX, 68; Nirangistan 68. 

72 Cf. W. Tomaschek, « Anariakai», in RE, I, 2, 1894, col. 2063. 

73 Un’ampia e recente ricerca etimologica, aggiornata ¢ ricca di riferimenti biblio- 
grafici, si trova in O, Szemerényi, « Studies in the kinship terminology of the Indo-Euro- 
pean languages », in Varia 1977, Acta Iranica 16, Téhéran — Lidge, 1977 (pp. 1-240), 
pp. 125 sgg. 
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cosa, quest’ultima, non particolarmente utile ai fini di una ricostruzione 
storica. 

Discusso il valore di Ariane e di Arianoi nelle fonti classiche a par- 
tire dall’epoca di Alessandro e con specifico riferimento all’eta seleucide 
partica, risaliamo all’epoca achemenide. 

Sono essenzialmente quattro i casi dei quali dobbiamo tener conto 74, 
tre testimonianze delle iscrizioni achemenidi e una di Erodoto, ai quali si 
deve aggiungere la discussione di un’ipotesi, sostenuta dallo Schmitt, se- 
condo la quale con gli Arianoi di Strabone si dovrebbero intendere, in un 
caso, i Persiani dell’epoca achemenide. Un problema a sé stante, invece, é 
rappresentato dagli Arianoi della Urgeschichte di Diodoro Siculo 75: ad esso 
accenneremo in seguito, rinviando tuttavia fin d’ora il lettore a precedenti 
lavori 76, 

Cominciamo con I'ipotesi dello Schmitt: « ‘ Arier * ist eine uralte ethno- 
logische Bezeichnung, die wir z. B. schon aus Achamenideninschriften und 
Herodot kennen; und es ist wohl denkbar, daB zur Perserzeit ganz Iran 
‘ Arierland’ hieB, daB diese Bezeichnung aber unter griechischer Herr- 
schaft als Sammelname auf die dstlich von Medien und Persis gelegenen 
Landschaften beschrankt worden ist, da man fiir die westlichen Provin- 
zen gingige Namen kannte»77. A sostegno di queste sue affermazioni lo 
Schmitt cita il Tomaschek e il Néldeke. Partendo da una siffatta premessa, 
egli interpreta poi gli Arianoi di Eratostene in Strabone I, 4, 9 come i 
Persiani dell’epoca achemenide: « Wenn Eratosthenes b. Strab. I 4, 9 p. 
66 Inder und Arianer, Rémer und Karthager als ‘ gebildete’ Barbaren 
bezeichnet wegen ihrer ausgezeichneten Regierungsformen, dann kann sich 
das nicht auf die abgefallenen Provinzen Ostirans beziehen, auch nicht auf 
die Parther, von deren Regierungsform Eratosthenes nicht viel erfahren 
haben kann. Mit ’Aptavot miissen hier die Perser der Achdmenidenzeit 
gemeint sein » 78, 

Tl passo in questione é: TlodAobs yao xat té&v “EAAHvwv elvar xaxods 
xal tév BapBdowyv dotelouc, xadaneo “IvSod¢ xat "Apravotc, ert St ‘Payat- 
ovg al Kapyndoviouc, oftm Savuaaréig modvtevopévoug 79; € quindi la inter- 


74 Per il passo di Eschilo, Persai, 993-994, cf, H. Humbach, «’Ayydpn¢ und dy- 
xhons», in Gnomosyne. Menschliches Denken und Handeln in der friihgriechischen Literatur, 
Festschrift fir Walter Marg zum 70, Geburtstag, Miinchen, 1981, pp. 235-237; G. Gnoli, 
«Le dieu des Arya», Stir, 12, 1983 (pp. 7-22), p. 12 e nota 14. 

75 T, 94, 2. 

7% Gnoli, Ricerche storiche sul Sistan antico, cit., pp. 53 sgg.; Id., Zoroaster’s Time 
and Homeland, cit., pp. 143 sgg. 

77 Op. cit, p. 77 sg. 

78 Ibidem, p. 80 nota (dalla pagina precedente), 

79 Strabone I, 4, 9. 
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pretazione che ne da lo Schmitt é sbagliata, come ebbi gia modo di no- 
tare 80, perché sono soltanto i Romani e i Cartaginesi ad essere lodati 
per le loro forme di governo, mentre gli Indoi e gli Arianoi sono consi- 
derati barbari éotefor. Che in esso ricorra un riferimento alle istituzioni del 
primo impero persiano non é vero e quindi la limitazione ai Persiani del- 
Yepoca achemenide é arbitraria: in realta Eratostene si riferiva agli Arianoi 
nell’accezione piii ampia di cui sopra si é parlato. 

Per quanto concerne le quattro testimonianze d’epoca achemenide, ho 
dedicato ad esse una conferenza, nel novembre del 1981, il cui testo é stato 
pubblicato su Studia Iranica *!, Rinviando a questa pubblicazione per una 
discussione pili esauriente, mi limito qui a riassumere le conclusioni che 
ci interessano. 

Le iscrizioni achemenidi ci presentano arya~ in tre differenti contesti: 
la glossa elamitica alla terza colonna dell’iscrizione di Dario I a Bisutan, 
in cui Ahuramazda é definito nap harriyanam, il «dio degli Arya » 82; 
lespressione arya arya ciga, « arya di stirpe arya», delle iscrizioni di Da- 
tio a NaqS-i Rustam e a Susa e di Serse a Persepoli 83; il nome della 
lingua, o della scrittura, in cui era stata redatta la versione antico-persiana 
dell’iscrizione di Bisutiin: arya, « in arya » 84, Il passo di Erodoto é quello 
ben noto sull’antico nome dei Medi: of 3 M¥Sor ... éxadgovto ... mé&Aat 
Tpbg m&vtev “Actor 85. 

Tutte queste testimonianze suggeriscono un valore prima etnico e poi 
religioso e culturale del termine arya- nell’ambiente medo-persiano: arya- 
é riferito ai Medi come €$vog in epoca antica; ai fedeli di una data divi- 
nita che sono designati in elamitico mediante un vero e¢ proprio calco della 
parola antico-persiana, al genitivo plurale (harriyanam =- *arydnam) ®6; ad 


80 «Apravh», cit., p. 333. 

81 Vedi sopra, nota 74. 

82 DB III, 77, 79 (testo elamitico) = §§ 62, 63 (testo antico-persiano). 

83 DNa 14 sg., DSe 13 sg., XPh 13. 

84 DB IV, 8 = § 70, 2-3 della versione elamitica. Sul passo in questione cf. P. 
Lecoq, «Le probléme de I’écriture cunéiforme vieux-perse », in Hommage Universel a 
Iran Ul, Acta Iranica 3, Téhéran-Liége, 1974 (pp. 25-107), pp. 77 sg. 

85 VII, 62. Su questo passo é ritornato recentemente I. Gershevitch, « Alloglotto- 
graphy of Old Persian», TPAS, 1979 (pp. 114-190), p. 144 nota 7, Il Gershevitch con- 
divide l’ipotesi che arya- stia in questo caso per ‘medo’, come ha sostenuto I, M. Dia- 
konoff, «The origin of the Old Persian writing system», in W.B. Henning Memorial 
Volume, a cura di M. Boyce e I. Gershevitch, London, 1970 (pp. 98-124), p. 123 nota 
67. Non bisogna dimenticare, in questo contesto, la trib: meda degli ’ApWavtol (Ero- 
doto I, 101): Christensen, « Die Iranier », cit., p. 233. 

86 Il che dimostra che arya- era parte di un linguaggio stereotipato e protocollare: 
anche per arya dica si ha un calco nell’elamitico (W. Hinz, Neue Wege im Altpersischen, 
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una discendenza che doveva certo rappresentare un titolo di distinzione e 
di orgoglio, e¢ quindi, come anche nell’Avesta (diPra-) 87, ad un ¢iga-; 
ad una lingua o ad una scrittura. In altre parole, nelle iscrizioni acheme- 
nidi il valore «etnico» di arya- é presente come un segno di apparte- 
nenza ad un’eredita religiosa e culturale propria di un gruppo egemone, 
ancor piu che come segno di una consapevole appartenenza ad un vero ¢ 
proprio &9vog. Per quest’ultima si usava un altro termine: parsa- « Per- 
siano». Anche pdrsa-, come mdda 88 « Medo », secondo la testimonianza 
erodotea (IIépoo1), era una denominazione relativamente recente dell'&9vog 
persiano: in antico anche i Persiani, come i Medi, avevano portato un 
altro nome, ’Aprator 89, corrispondente ad un antico-pers. artdvan-, an- 
ch’esso appartenente ad una sfera culturale-religiosa. L’abbandono da parte 
dei Medi e dei Persiani dei loro nomi pit antichi, Arioi e Artaioi, cioé 
arya- e artdvan-, fu probabilmente il risultato d’una nuova situazione 
etnica caratterizzata dall’incontro e dalla mescolanza di elementi ari e di 
elementi autoctoni 0, in ogni caso, non indoeuropei. Le etnie dei Medi e 
dei Persiani, come indicherebbero, tra I’altro, i nomi stessi dei yévex che 
le componevano, dei quali Erodoto ci ha tramandato le forme 9, erano 
dunque il risultato, in epoca achemenide, d’un lungo processo storico 
d’assimilazione e d’unificazione di elementi etnicamente differenziati, cosic- 
ché essere persiano non doveva necessariamente significare essere, 0 essere 
considerato, arya arya ¢ic¢a9!. D’altra parte, una siffatta conclusione s’ac- 
corda perfettamente con la notizia di Eratostene sull’Ariane, quando questi 
dichiarava, come s’é visto, che il nome dell’Ariane poteva essere esteso 
fino a comprendere parte dei Medi e dei Persiani. 

In realta, a ben riflettere, tale conclusione - che, cioé, solo a parte 
dei Medi e dei Persiani potesse essere esteso a giusto titolo il nome dell’Aria- 
ne, vale a dire degli Arianoi o degli Arya - pud perfettamente accordarsi 


Wiesbaden, 1973, p. 125) e nel babilonese (H.W. Bailey, «Iranian arya- and daha-», 
TPhS, 1959 (pp. 72-115), p. 96. 

87 Yast XIII, 87 (Gnoli, «Le dieu des Arya», p. 19). 

88 Per questi due etnici vedi ora Eilers, op. cit., pp. 9 sg. 

89 Erodoto VII, 61 (G. Gnoli, « ASavan. Contributo allo studio del libro di Arda 
Wiraz», in Iranica, a cura di G, Gnoli ¢ A.V. Rossi, Istituto Universitario Orientale 
= Seminario di Studi Asiatici, Series Minor X, Napoli, 1979 (pp. 387-452], pp. 405 sg.; 
Id., «Antico-persiano anugya- e gli Immortali di Erodoto», in Monumentum Georg 
Morgenstierne 1, Acta Iranica 21, Leiden, 1981 (pp. 266-280], pp. 273 sg.). 

90 I, 101, 125. Cf. Christensen, «Die Iranier», cit., pp. 233, 236 sg.; E. Benve- 
niste, Les Mages dans "Ancien Iran, Paris, 1938, p. 17. 

9% Gnoli, « Le dieu des Arya», cit., pp. II sg. La successione dei termini dal meno 
al pid esteso, da haxdmaniiya- a pdrsa-e ad arya-, poteva quindi valere solo per quei 
Parsa che fossero, 0 fossero considerati, arya-. 
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con un’ipotesi di J. Harmatta sull’origine orientale del clan achemenide 92. 
Quest’ipotesi é¢ fondata sul peculiare carattere iranico orientale dei nomi 
dei primi Achemenidi, Kuru-, Kambaujya- e Cispi-: se tale carattere non 
venisse eventualmente contraddetto da una pil larga conoscenza delle lin- 
gue iraniche orientali - cosa che, come dichiara lo Harmatta, non pud 
essere esclusa in via di principio -, noi potremmo presumere che gli Ache- 
menidi fossero un clan d'origine orientale che emigré in occidente nel corso 
dell’vin sec. a.C. e che rapidamente assurse ad un ruolo egemone, cosicché 
intorno al 700 a.C, Haxamani§ poté gid fregiarsi di un titolo regio: « This 
assumption would well explain the archaic character of the names Kuru-, 
Kambaujya- and Ci§pi-, and the peculiar aspect of name giving manife- 
sted in them». I passo di Strabone rifletterebbe, in tal modo, nel uéyer 
pépoug tivdc xat Iepatv xat Mydwv 9%, la realta di un’antica espansione 
di genti arya verso I’Iran occidentale. 

Una ricostruzione della preistoria di Eran e di ’Aptavot nella titola- 
tura sassanide, che miri a delineare lo sviluppo storico di ant.-ir. *arya-, 
pud quindi essere riassunta come segue. 

L’Avesta ci presenta airya- e airyana- in connessione con daliyu-%, 
con vaéjah-95, con x*aranah-%, con cidra-97: il valore etnico del termine 
@ evidente, com’é evidente pure la connessione di airya- con la tradizione 
religiosa zoroastriana in generale e, in particolare, con la dinastia dei 
Kayanidi 98. Il kavaém x*arand, come il seme di ZaraSu%tra 9 nel mito 
escatologico, risiede nelle acque del Kasaoya, lo Hamin-i Hilmand, il 
grande bacino lacustre del Sistan, centro della Drangiana achemenide 100, 
Lo airyé.Sayana-, la vasta regione degli Airya, comprende i territori ira- 
nici orientali, da quelli immediatamente contigui, a nord e a sud, alla catena 
dello HindikuS a quelli piii a mezzogiorno 19: un orizzonte geografico, 


9 «The Rise of the Old Persian Empire - Cyrus the Great», AAH, 19, 1971 
(pp. 3-15), p. 8. 

93 Vedi sopra, p. 517. 

98 Yast V, 49, $8, 117; VIII, 36, 52, 58, 61; X, 4, 87; XIII, 143; XIX, 56, 59; Ven- 
didad XIX, 39. 

98 Yast V, 17, 104; XV, 2; Yasna IX, 14; Vendidad I, 1, 2; Ml, 20. 

96 Yast XVIII, 0, 1, 5, 7, 8; Sirdza 1, 9; UI, 9; Nydyes V, 5. 

97 Yast XII, 87. 

98 Gnoli, Zoroaster’s Time and Homeland, cit., p. 134 ¢ nota 52. 

99 Gnoli, Ricerche storiche sul Sistan antico, cit., p. 18; M. Boyce, A History of 
Zoroastrianism, Handbuch der Orientalistik, I, Leiden-KéIn, 1975, pp. 282, 285. 

100 Per il posto del Sistan nell’escatologia zoroastriana cf. H.S. Nyberg, Die Re- 
ligionen des alten Iran, tr. ted, di H. H. Schaeder, Leipzig, 1938, pp. 304 sg.; Gnoli, Zo- 
roastrer's Time and Homeland, cit., pp. 133 sgg. 

101 Come risulta dall'accezione ampia, ¢ forse pit verosimile, della espressione 
nel passo di Yast X, 13-14: Gnoli, ibidem, pp. 86, 88; Id., « Airyd.Sayana », cit. 
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questo, grosso modo corrispondente a quello dell’Ariane di Eratostene. 

Le iscrizioni antico-persiane chiamano arya- l’ascendenza, ciga-, dei so- 
vrani achemenidi e definiscono arya- lo stesso culto di Ahuramazda, in 
quanto, appunto, dio degli Arya. In esse arya- sembra riferirsi anche alla 
versione antico-persiana delle iscrizioni stesse. Quindi ant.—pers. arya- de- 
nota probabilmente un’appartenenza ad una tradizione religiosa e cultu- 
rale, sentita come appannaggio di una determinata stirpe e segno di nobile 
origine. Etnici veri e propri nelle iscrizioni achemenidi sono parsa~ e mdda- 
© altri analoghi, riferibili a popolazioni arie e semiarie dell’altipiano ira- 
nico. 

Per Erodoto arya-, cioé “Apuot, é il nome stesso che i Medi si davano 
in tempi pit antichi, quando, appunto, essi non si chiamavano ancora 
Medi e, con ogni verosimiglianza, non erano ancora divenuti un &£vog 
composito, grazie alla confluenza di elementi eterogenei. Questa seconda 
fase sembra essere testimoniata dai nomi delle trib’ mede, quali Erodoto 
li ha tramandati. 

Nell’epoca tardo-achemenide gran parte dell’altipiano iranico orientale 
portava, grecamente, il nome di Ariane. Tale nome, che poteva estendersi 
verso nord e verso ovest fino a raggruppare parti dei Sogdiani e dei Bat- 
triani e dei Persiani e dei Medi, era il riflesso di una tradizione locale e di 
nomi locali, i quali dovevano essere fondati sull’antica idea avestica dello 
airy6.Sayanam ¢ delle airyd daijhavé o *airyangm daixhave. 

Quindi, né per il periodo achemenide né per il periodo partico é ri- 
costruibile un valore politico di ant.—ir. *arya- o di un suo derivato: sotto 
gli Achemenidi e sotto gli Arsacidi non esisteva un nome dell’impero ira- 
nico quale quello che ritroveremo sotto i Sassanidi. Gia in epoca acheme- 
nide, inoltre, arya- aveva perduto il suo carattere di vero e proprio etnico: 
all'interno di nuove etnie, che assumono nomi nuovi, almeno in alcuni 
casi, esso finisce col denotare piuttosto l’appartenenza ad uno strato so- 
ciale egemone e alla sua tradizione culturale e religiosa. 


IV 


Come si é accennato, il nome dell’Ariane non era altro che un adat- 
tamento greco d’un nome locale. Un insieme di indizi, fondati per gran 
parte sulla ricostruzione della geografia storica dell’Avesta, ci induce a ri- 
tenere che fu proprio nelle zone centro-meridionali dell’altipiano iranico 
orientale che lo Zoroastrismo mosse i suoi primi passi. Com’é noto, il 
Sistan fu una delle principali sedi della tradizione zoroastriana. Avendo 
tuttavia dedicato molto recentemente un lavoro proprio a questi argomenti, 
non é qui neppure il caso che si riassumino i risultati raggiunti: ad esso 
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il lettore é rinviato per un’esposizione dei dati e per una discussione pid 
approfondita 102, 

Vale invece la pena soffermarsi su alcuni argomenti che in quel la- 
voro non sono stati considerati e che testimoniano la continuita e la forza 
della tradizione zoroastriana in una delle pit’ importanti regioni dell’Iran 
orientale 0, se si vuole, dell’Ariane: l’Arachosia. 

Si tratta delle interpretazioni di alcuni episodi e di alcuni dati lingui- 
stici, che, se confermati - ¢ per certi versi esse sembrano attendibili — te- 
stimonierebbero una presenza della tradizione zoroastriana nell’Arachosia 
sia in epoca achemenide, nell’ultimo quarto del vi secolo, sia in epoca 
seleucide. 

La prima di queste interpretazioni é di K. Hoffmann !93 e riguarda 
una particolare ricostruzione della rivolta di Vahyazdata !04 e della cam- 
pagna militare fatta da un suo esercito proprio in Arachosia contro il sa- 
trapo Vivana seguace di Dario 15, La tesi dello Hoffmann chiama in causa 
anche un altro ribelle contro il potere di Dario, il medo Fravarti8, e il 
di lui rapporto con Raga !, che continua ad esser considerata dallo 
Hoffmann un tutt’uno con la Raya avestica 107, Parte importante degli 
argomenti addotti a favore dell’ipotesi di un ruolo tutto particolare svolto 
dall’Arachosia nella storia della tradizione zoroastriana ~ ruolo che avrebbe 
giustificato T'interesse di Vahyazdata per quella regione — é occupata dalla 


102 C’é da sperare, in ogni caso, che il lettore che voglia addentrarsi in questa 
materia non cada negli stessi errori d’interpretazione in cui é caduto, per esempio, un 
recensore del mio lavoro Zoroaster's Time and Homeland, in OLZ, 78, 1983, coll. 392- 
395, mostrando d’ignorare pressocché completamente gli argomenti sui quali sentenzia. 
Vale appena la pena di ricordare che le mie proposte, per quel che concerne i problemi 
della cronologia assoluta e della patria delle origini zoroastriane, sono, rispettivamente, 
gli i del I millennio o la fine del II millennio a.C. (cosa tutt’altro che generalmente 
accettata © argomento da me mai trattato in precedenti lavori), ¢ non certo I'Iran orien- 
tale, ma I'Iran orientale centro-meridionale (tesi che mi sforzo di convalidare sulla base 
di argomenti nuovi, rispetto a quelli gia portati in lavori precedenti), Fuorviante e ten- 
denzioso , quindi, chi scrive: «der Autor vertritt die durchaus nicht neue - und m. 
E. richtige - Ansicht, Zarathustra habe um die Wende vom 2. zum 1. vorchristlichen 
Jahrtausend in Ostiran gelebt » (ibidem, col. 393). 

103 « Das Avesta in der Persis», in Prolegomena to the Sources on the History of 
Pre-Islamic Central Asia, a cura di J. Harmatta, Akadémiai Kiad6, Budapest, 1979 (da 
me recensito in OLZ, 78, 1983, coll. 533-542), pp. 89-93. 

104 Sul quale vedi in particolare M. A. Dandamaev, Persien unter den ersten Achéi- 
meniden (6. Jahrhundert v. Chr.), tr. ted. di H.-D. Pohl, Wiesbaden, 1976, pp. 170 sgg.; 
J. Wieschdfer, Der Aufstand Gaumdtas und die Anféinge Dareios’ I., Bonn, 1978, pp. 222 sgg. 

105 DB Ill, 54-76. 

106 DB II, 71-72. 

107 Sull’argomento torno in un contributo alla miscellanea di studi in onore di 
M. Boyce: « Ragha la zoroastriana ». 
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analisi di alcuni dati linguistici che porterebbe alla conclusione della pre- 
senza di alcuni ‘ arachotismi’ e, possiamo aggiungere, * drangianismi’ nella 
lingua dell’Avesta 108. Vahyazdata, dunque, nell’inviare una spedizione mi- 
litare contro Vivana, si sarebbe ispirato ad una politica religiosa che in- 
tendeva contrastare l’influenza dei Magi medi e portare in Persia, trasfe- 
rendovela dall’Arachosia, !'Avesta-Schule: \’Avesta sarebbe, in tal modo, 
arrivato in Persia nel vi sec. a.C. per la via dell’Arachosia. Anche se per 
lo Hoffmann, che accetta la tesi di Henning su una ‘ Grande Chorasmia’ 
estesa fino ad includere i centri di Marv e di Herat !9, I’Arachosia sarebbe 
stata soltanto una seconda patria dello Zoroastrismo, pur sempre signi- 
ficativo sarebbe il ruolo che a questa regione sud-orientale dovrebbe essere 
attribuito nella storia della tradizione zoroastriana. Ora, a parte il carat- 
tere ipotetico di alcuni argomenti dello Hoffmann !!0, é proprio quest’ul- 
tima conclusione quella che qui ci interessa e che, in ogni caso, sembra 
avere una certa verosimiglianza. Ed essa acquisterebbe certo una verosi- 
miglianza ancora maggiore, a parer mio, se si considerasse, per quanto 
riguarda il ruolo avuto nella storia dello Zoroastrismo, I’Arachosia stretta- 
mente connessa alla finitima Drangiana, centro zoroastriano sicuramente 
fra i pit antichi. 

La seconda di queste interpretazioni si fonda sulla valutazione dei 
dati linguistici delle iscrizioni aramaiche di Agoka!!1, alcune delle quali 
provengono dall’antica Arachosia. Il Benveniste ha messo bene in luce il 
collegamento esistente tra gli elementi iranici di queste iscrizioni e l’Avesta 
e la tradizione zoroastriana, deducendone che esse dovessero essere indi- 
rizzate ad un ambiente zoroastriano !!2, Il che é un altro elemento che fa- 


108 Cf. Gnoli, «L'Arachosia e l’Avesta», in Kunst, Kultur und Geschichte der 
Achiimenidenzeit und ihr Fortleben, a cura di H. Koch e D.N. MacKenzie, AMI Ergin- 
zungsband 10, Berlin, 1983 (pp. 121-133), p. 130. 

109 W. B. Henning, Zoroaster. Politician or Witch-Doctor?, Ratanbai Katrak Lec- 
tures 1949, Oxford, 1951, pp. 42 seg. 

110 Cf, Gnoli, « L’Arachosia ¢ I’Avesta », cit. 

111 Una bibliografia abbastanza aggiornata si trova in H. Humbach, « Buddhi. 
stiche Moral in aramioiranischem und griechischem Gewande», in Prolegomena ..., cit. 
(nota 103), pp. 189-196, cui si devono aggiungere i seguenti lavori di G, Its: «A new 
interpretation of Asokan Inscriptions, Taxila and Kandahar I», Str, 6, 1977, pp. 1S1- 
161; « ASokan Inscriptions, Laghman I & II», Stir, 8, 1979, pp. 175-183; « Iranologi- 
cal contributions of ASokan Aramaic Inscriptions », in Monumentum Georg Morgenstierne 
I, cit., pp. 308-315. 

12 In D. Schlumberger - L. Robert - A. Dupont-Sommer - E. Benveniste, « Une 
bilingue gréco-araméenne d’ASoka », JA, 1958 (pp. 1-48), p. 44. Cf. U. Scerrato in G. 
Pugliese-Carratelli - G. Garbini, A Bilingual Graeco-Aramaic Edict by Asoka, The First 
Greek Inscription discovered in Afghanistan, SOR XXIX, Roma, 1964 (pp. 1-27), pp. 16 
sg.; Altheim-Stiehl, Geschichte Mittelasiens im Altertum, cit., pp. 105, 723 sgg. 
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rebbe pensare che I’Arachosia dell’epoca di Asoka fosse terra sulla quale 
lo Zoroastrismo aveva - e probabilmente aveva avuto da tempo — un’in- 
fluenza tutt’altro che secondaria 113, 

Ora, che la regione sistanica, nel suo senso pili lato, abbia avuto un 
posto importante nella storia dello Zoroastrismo é cosa nota, sulla quale 
ho richiamato pit volte l’attenzione, sia per il periodo delle origini, sia 
per lo scenario escatologico. Quel che conviene qui sottolineare é il ruolo 
di rilievo che essa ebbe anche nella restaurazione dell’antica fede, dopo la 
conquista di Alessandro e dopo il declino che la buona religione mazdea 
certamente subi durante il dominio seleucide e, in certa misura, sotto la 
stessa dinastia arsacide. 

E ben noto che la resistenza all’ellenismo ebbe in Iran un polo prin- 
cipale nella culla della dinastia achemenide e cioé nel Pars '14. Ma é meno 
noto, invece, che essa ebbe pure un altro polo proprio nel Sistan. Mentre 
il grosso della letteratura zoroastriana pahlavica, infatti, sembra aver avuto 
origine nel Pars 115, la sola opera le cui origini sia possibile collocare al- 
trove sono le Abdih ud sahigth t Sagistan'\6, che si debbono ad un autore 
sistanico. E quest’opera é di un’estrema importanza per lo studio della 
tradizione zoroastriana nel suo sviluppo storico e giustamente il Bailey, 
nel suo magistrale lavoro sulla trasmissione della tradizione religiosa 117, 


113 Si pensi, in particolare, alla figura di Saéna di Bust, sulla quale cf. Gnoli, Ri- 
cerche storiche sul Sistén antico, cit., p. 79; Id., Zoroaster's Time and Homeland, cit., 
p. 138 sg. 

114 B questo quasi un luogo comune. Cf., fra gli altri, S.K. Eddy, The King is 
dead, Studies in the Near Eastern Resistance to Hellenism 334-31 B.C., Lincoln, 1961, 
pp. 37 sgg. 

13 M. Boyce, « Middle Persian Literature », in Handbuch der Orientalistik 1 Abt., 
IV Bd., 2, 1, Leiden-Kdln, 1968 (pp. 31-66), pp. 32, 63. 

46 J.M. Jamasp-Asana, The Pahlavi Texts contained in the Codex MK, II, Bom- 
bay, 1913, pp. 25-26. Cf. J.J. Modi, Aiyddgdr-i-Zarirdn, Shatroiha-i-Airén, and Afdiya 
va sahigiya-i-Sistan, Bombay, 1899, pp. 123-127; E. W. West (postumo) presso A. V. W. 
Jackson, «A Transliteration and Translation of the Pahlavi Treatise ‘Wonders of Sa- 
gastin’ (Sistén), by Dr. Edward W. West», JAOS, 36, 1916, pp. 115-121; e vedi 
anche, per parafrasi o edizioni o traduzioni parziali: H. Junker, « Mittelpersisch fra- 
Fénmury * Pfau’ », Wérter und Sachen, 12, 1929 (pp. 132-158), p. 134; E. Herzfeld, « Za- 
rathustra, V», AMI, II, 1930 (pp. 49-98), p. 94; H.W. Bailey, Zoroastrian Problems 
in the Ninth-Century Books, Ratanbai Katrak Lectures, Oxford, 1943 p. 161. Trascri- 
zione, traduzione ¢ commento del testo sono stati recentemente pubblicati da B. Utas, 
«The Pahlavi Treatise Avdéh u sahikéh i Sakistan or ‘Wonders and Magnificence of 
Sistan’», AAH, XXVIII, 1983, pp. 259-267. Ringrazio vivamente il mio collega svedese 
per avermi dato la possibilita di accedere al suo eccurato ed asauriente lavoro prima 
ancora che esso venisse pubblicato. 

17 Loe. cit, nella nota precedente. 
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da alle mirabilia sistaniche un posto non secondario nella ricostruzione 
della tradizione orale. 

L’operetta parla dei luoghi, dei fiumi, dei laghi e dei monti, della geo- 
grafia religiosa, menzionando il fiume Hétmand, !’Hilmand, il lago Fraz- 
dan, verosimilmente il Gaud-i Zira, il Kayansih, lo Hamin-i Hilmand, la 
montagna Usdastar, il Kih-i Xwa%a; essa ricorda come i salvatori fu- 
turi, USédar, USédarmah e Sd8yans, che nasceranno dal seme di Zardust, 
sorgeranno in quel paese; precisa che la dinastia dei Kayanyan apparteneva 
anch’essa al Sistan; cita il dramma che si abbatté sui tre figli di Fréd6n, 
Salm, Taz ed Eréé, rilevando come fu proprio sulle rive del Frazdan che Peroe 
mise in salvo la figlia di Eré%, re dell’Eran, unica scampata alla furia degli 
zii dopo I’uccisione del padre, e che impetrd giustizia da Ardwisir Anahid, 
adoperandosi insieme con Manu&tihr per la restaurazione del trono d’Eran; 
dichiara come Wi8tasp propago la religione prima nel Sagistan e poi negli 
altri paesi, ponendosi alla testa, insieme con Sén figlio di Ahimstit di 
Bust, dei primi adepti della nuova fede difesa dalle nobili famiglie del 
paese che memorizzarono il nask chiamato *Bagdan 118; afferma che, dopo 
le persecuzioni inflitte dal maledetto Alessandro a coloro che seguivano 
Tinsegnamento dei Magi, gruppi di fedeli zoroastriani, vecchi e giovani, 
si rifugiarono nel Sistan, dove la fede riusci a sopravvivere, grazie alla 
memorizzazione del testo sacro e alla tradizione orale. 

Non é il caso di commentare qui queste notizie che vanno confron- 
tate, oltre che col Tarix-i Sistn, soprattutto con uno degli Yast pit ar- 
caici, lo Zamydd Yast (Yt. XTX), il quale parla dello Haétumant, del Ka- 
saoya, del monte U&i.dam, del saoxyant Astvat.orota che si levera dalle 
acque dello Hamin-i Hilmand, brandendo la mazza che fu di @raétaona 
e di Korosaspa, o con altri passi di altri Yast che potrebbero richiamare 
temi presenti in questa operetta 119. E invece importante rilevare come il 
quadro generale dell’opera sia sufficientemente chiaro: il Sistin é non solo 
il luogo delle origini zoroastriane, non solo la sede della dinastia kayanide, 
non solo la terra che conobbe le gesta del mitico e leggendario Fréd6n, 
non solo la patria del primo discepolo di ZaraSuStra, e cioé di Saéna 
figlio di Ahiim.stit di Bust, ma anche il luogo in cui si conservd la tra- 
dizione religiosa e dal quale essa trasse poi le forze per trionfare di nuovo. 
E questo il motivo che ci interessava di mettere in luce. 

E ben vero che le Abdth ud sahigth 1 Sagistan sono un’operetta tar- 
da, a noi tramandata nello stesso codice che contiene l’Ayadgar I Zaréran 
e le Sahristantha 1 Eran, ma é altrettanto verosimile che esse raccogliessero 


118 Jbidem; cf. Utas, op. cit., p. 262 nota 13, 
49 Gnoli, Zoroaster’s Time and Homeland, cit., pp. 129 see. 
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tradizioni antiche d’epoca sassanide. D’altra parte, il fatto che in quest’ope- 
ra non ricorra alcuno di quei riferimenti all’Eta del Ferro della domina- 
zione araba, non infrequenti nell’apocalittica pahlavica, pur se spesso do- 
vuti a tardivi rimaneggiamenti 120 — solo Alessandro vi é menzionato come 
nemico della buona religione e dell’EranSahr - é un ulteriore elemento 
che ci induce a farne risalire la tradizione al periodo preislamico. Ed é 
cosa particolarmente significativa che in questo testo sia presente lo stesso 
intreccio fra tradizione religiosa e tradizione nazionale che caratterizza l’epos 
iranico antico 121; in cid esso non si discosta dallo Zamydd Yast, cui, per 
tanti aspetti, manifestamente si ricollega. 

E ragionevole pensare, come propone E. Yarshater 122, che le leggende 
dei Kayanidi, che hanno nello Zamydd Yast un’eco antica ed autorevole, 
non fossero rimaste confinate durante tutto il periodo partico nelle terre 
orientali del mondo iranico fino a che i Sassanidi non decisero di codificarle 
ed assorbirle come parte della storia nazionale. In cid si pud dissentire da 
M. Boyce 123, Nessuna meraviglia, quindi, se in componimenti che possono 
tisalire all’epoca arsacide, come lo Ayadgar 1 Zarérdn, faccia la sua com- 
parsa il termine Eran 124: ammesso che la sua presenza non debba essere 
attribuita a rifacimenti d’epoca sassanide, bisogna riconoscere che in casi 
di tal genere il problema non consiste tanto nella comparsa di questo 
termine quanto nel suo eventuale uso politico; un uso che non é documen- 
tato in nessun modo prima dei Sassanidi. Eran, come av. airya-, appar- 
teneva semplicemente alla tradizione kayanide, arya e zoroastriana ad un 
tempo. 


Vv 


Possiamo ora trarre una conclusione. I Sassanidi vollero presentarsi 
come eredi dei Kayanidi - Sasan era detto figlio di Isfandiyar e quindi 


120 Vedi ora l’importante articolo di M. Boyce, « On the antiquity of Zoroastrian 
apocalyptic », BSOAS, XLVI, 1984 (pp. 57-75), p. 59. 

121 Sulla distinzione - sulla quale insistette particolarmente A. Christensen, Les 
Kayanides, Det Kgl. Danske Videnskabernes Selskab - Hist.-fil. Meddelelser, XV, 2, 
Kobenhavn, 1931, pp. 35 sgg.; Les gestes des rois dans les traditions de I'Iran antique, 
Conférences Ratanbai Katrak III, Paris, 1936, pp. 33 sgg. - tra una tradizione ‘ religiosa* 
e una tradizione ‘ nazionale’ vedi ora E. Yarshater, «Iranian National History», in 
CHI 3 (1), 1983 (pp. 359-477), pp. 395 seg. 

122 Yarshater, ibidem, p. 390. 

123 Come ancora recentemente sostiene in «Parthian Writings and Literature », 
in CHI 3 (2), 1983 (pp. 1151-1165), p. 1161. 

124 Per lo Ayddgar i Zaréran vedi ora Vedizione di D. Monchi-Zadeh, Die Geschi- 
chte Zarér’s, Acta Universitatis Upsaliensis - Studia Indoeuropaea Upsaliensia 4, Upp- 
sala, 1981. 


530 G. Gnoli [22] 


un loro discendente !25 -, ricollegandosi programmaticamente alla tradi- 
zione epica e religiosa che aveva avuto la sua culla nel Sistan. Conseguen- 
temente, essi fecero propria la principale tradizione culturale fiorita in quel 
vasto territorio cui gli storici di Alessandro avevano dato, quale riflesso 
di un nome locale, il nome greco di Ariane. E probabilmente proprio in 
questa politica, risalente fino ai primi anni della dinastia sassanide 126, 
come sarebbe dimostrato, appunto, dal titolo regio, che include per la prima 
volta il termine Eran, che dobbiamo trovare la spiegazione di fatti che non 
hanno finora trovato —- che io sappia — una spiegazione adeguata: che 
Fars, per esempio, sia sinonimo di Irdnsahr nella Lettera di Tansar 127 e che 
Vovest sia definito Jrdn nel Tarix-i Ststdn 128, Essi hanno origine, molto 
verosimilnemte, nella propaganda sassanide e precisamente in un programma 
politico che aveva consapevolmente identificato, fin dagli inizi della nuova 
dinastia regnante, la Persia vera e propria col paese degli Eran / Aryan / 
*Aptavol e che aveva espressamente utilizzato il nome dell’Eransahr come 
designazione politica e ad un tempo culturale e religiosa dei domini pre- 
valentemente iranici 129 della Casa persiana di Sasan, erede dello x’aranah 
dei Kavi e degli Airya, presentato dall’Avesta come il fulcro delle tra- 
dizioni sistaniche. Percid ¢ particolarmente significativa, come si é detto 
sopra 130, la comparsa nella toponomastica sassanide dell’idea dell’Eran 
xwarrah, replica dell’avestico airyangm x‘arand. 

Se, come risulta dalla stele detta di Xwdasak, scoperta dal Ghirshman 
a Susa nel 1947 131, databile al 215 d.C. 132, e quindi quasi alla vigilia del- 


128 Yarshater, op. cit., p. 378. 

126 Pud non essere senza significato che proprio al fondatore della dinastia sas- 
sanide venga attribyito un particolare ruolo, in Sahristdniha i Eran 38, 40, nel comple- 
tamento di Zarang. Cf. anche Chr. Brunner, « Geographical and Administrative Divi- 
sions: Settlements and Economy», in CHI 3 (2), (pp. 747-777) pp. 773-774. Pure in 
Tarix-i Sistan (ed. Malik al-Su‘ara’ Bahar, Tihran, 1314/1935, p. 10; trad. M. Gold, 
SOR XLVII, Rome, 1976, p. 8) ArdaSir ¢ presentato come il costruttore di una fortezza 
nel Sistan. 

127 M. Boyce, The Letter of Tansar, SOR XXXVIII, Roma, 1968, p. 26 nota 1. 

128 Ed. Bahir, cit., pp. 23, 26; trad. Gold, cit., pp. 17 sg., 19. Cf. Monchi-Zadeh, 
Topographisch-historische Studien ..., cit., p. 164. 

129 Ph. Gignoux, «La liste des provinces de I'Erdn dans les inscriptions de Sabuhr 
et de Kirdir», AAH, XIX, 1971, pp. 83-94; Yarshater, op. cit., p. 411, Lukonin, op. 
cit., p. 731. 

130 Vedi p. 512. 

131 R, Ghirshman, «Un bas-relief d’Artaban V avec une inscription en pehlevi 
arsacide », Monuments Piot, XLIV, 1950, pp. 97-107. 

132 W.B. Henning, «The monuments and inscriptions of Tang-i Sarwak», Asia 
Major, 2, 1952 (pp. 151-178), p. 176. Vedi anche F. Altheim-R. Stiehl, Supplementum 
Aramaicum. Araméisches aus Iran, Baden Baden, 1957, pp. 98-100; A. D. H. Bivar, « The 
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la caduta dell’impero arsacide, Ardawan si da il titolo di «Re dei Re» 
(MLKYN MLK’) ¢ lo stesso titolo attribuisce al padre Walga’, dobbiamo 
ritenere che senza alcun dubbio il titolo di Sahan sah Eran, che compare 
pochi anni dopo nelle leggende monetarie del primo Sassanide, non fosse 
una innovazione priva di un profondo significato politico. Questa nuova 
titolatura aveva un valore molto importante, perché nella sua adozione 
da parte di Arda¥ir e dei suoi successori dobbiamo scorgere, in realta, la 
nascita dell’'idea stessa d’Iran nella sua accezione ad un tempo politica, 
culturale e religiosa. Chi conid quel titolo volle rifarsi alla tradizione ‘ arya’ 
€ zoroastriana per cementare la sua costruzione politica e per contraddi- 
stinguerla da quella di odiati predecessori. La storia dei Sassanidi — non 
mi riferisco qui al vi secolo, pit chiaramente antiquario e arcaizzante, ma 
Proprio agli inizi della nuova dinastia -, con I’accentuata tendenza alla 
formazione di una cultura nazionale e con la fondazione stessa di una 
vera e propria Chiesa di Stato, pud rappresentare per certi versi un capi- 
tolo estremamente interessante di un vasto fenomeno che caratterizzd il 
mi secolo nel mondo mediterraneo e nell’impero romano, per il sorgere di 
“separatismi’ e ‘ nazionalismi’ provinciali: dietro questo fenomeno stava 
infatti la tendenza alla formazione di culture nazionali 133, 

Liidea d’Iran si fondd quindi su un programma politico che ebbe in 
un fattore religioso — si pensi ai temi della conquista dell’iranismo e del 
recupero dei Magi ellenizzati 134 — il suo cemento ideologico, Cid spiega 
due fatti, che sono collegati e che meriterebbero di essere attentamente 
studiati: la persistenza, da una parte, di un forte valore etico-religioso, 
nella tradizione zoroastriana, degli stessi termini ér ed Eran, ampiamente 
documentato nella letteratura pahlavica 135; il declino, dall’altra, nelle fonti 


Political History of Iran under the Arsacids », in CHI 3 (1), (pp. 21-99), p. 95; R.N. 
Frye, The History of Ancient Iran, Handbuch der Altertumswissenschaft ITI. 7, Miinchen, 
1984, p. 245. 

133 G. Gnoli, « Verso una cultura nazionale iranica», negli atti - di prossima 
pubblicazione — del convegno internazionale sulle trasformazioni della cultura nella tar- 
da antichita, tenutosi all’Universita di Catania dal 27 settembre al 2 ottobre 1982. Sullo 
stesso tema sono tornato in una lezione tenuta al Collége de France nell’aprile 1983: 
De Zoroastre & Mani, Quatre legons au Collége de France, Paris 1985, pp. 73-91. 

134 J.P. de Menasce, «La conquéte de l'iranisme et la récupération des mages 
hellénisés », AEPHE, 1956-1957, pp. 2-12. 

138 DkM, p. 290 righe 13-19 (cf. M. Molé, Culte, mythe et cosmologie dans Iran 
ancien, Annales du Musée Guimet ~ Bibliothéque d’Etudes LXIX, Paris, 1963, p. 50; 
J. de Menasce, Le troisiéme livre du Dénkart, Travaux de \’Institut d’Etudes Iraniennes 
de l'Université de Paris Ill, 5 - Bibliothéque des ceuvres classiques persanes, 4, Paris, 
1973, p. 277); DkM, p. 292 righe 1-17 (cf. Molé, op. cit., pp. 450 sg.; de Menasce, op. 
cit., pp. 278 sg.). Vedi anche la Lettera di Tansar: J. Darmesteter, « Lettre de Tansar 
au Roi du Tabaristan», JA, 1894 (extrait: pp. 1-121), pp. 99, 111 nota 3; Boyce, op. 
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arabo-islamiche del nome stesso dell’Iran e di quello della sua gente, 
soppiantato da termini quali al-‘ajam e al-furs, che evidentemente ad 
esso, eco sgradita del passato ad un tempo nazionale e religioso della 
Persia sassanide, furono preferiti dalla ecumene islamica. 

Non stupisce quindi se la figura di Zoroastro e la tradizione dei Magi 
furono sentite nella cultura sassanide come saldamente legate al yévog ario. 
Una testimonianza del vi secolo, presso un autore che fu ospite alla corte 
del grande Xosrau, e che risale a Eudemo di Rodi, discepolo di Aristo- 
tele, ce ne da un’ulteriore conferma: Méyor 8 xat mv 7d “Apetov yévoc, 
ds xal toito ypdper 6 EtSyuos, of uty Térov, of 8& Xpdvov xadotar rd 
vonrtdv dav xat 7d hvwpévoy, 2 of Siaxprdijvar 2 Sedv dyaddv xat Saluova 
xaxdv, } péig xal oxdtog mpd toltwv, ao evloug Aéyetv ... 136, Cosi, dallo 
ZaSpaborns map tots "Apiavots nella Urgeschichte della Bibliotheca Historica 
di Diodoro Siculo ai Mé&yor e all” Apetov yévoc di Damascio — sempre in testi- 
monianze che risalgono, come si é visto, ad un’epoca immediatamente 
successiva alla conquista dell’Iran orientale da parte del Macedone - pos- 
siamo seguire le tracce di una tradizione religiosa e culturale che potremo 
definire propria dell’ ’Aptavj zoroastriana - un mondo anche geografica- 
mente diverso da quello delle origini partiche 137 -, sulla quale si fondd 
la concezione politica, affermatasi col primo Sassanide, del Baotaebs Bact- 
Aéwv ’Aptavéav. 


cit., p. 52 nota 3; Monchi-Zadeh, op. cit., pp. 29 sg. Presso quest’ultimo (pp. 95 sgg.) 
si trovano pure utili considerazioni sul XIV capitolo del Grande Bundahifn, che tratta 
della genealogia delle razze umane. 

136 Damascius Diadochus, Dubitationes et solutiones in Platonis Parmenidem, ed. 
C.A. Ruelle, Paris, 1889, 125 bis, p. 322. 

137 Sulle quali vedi ora K. Schippmann, Grundziige der parthischen Geschichte, 
Darmstadt, 1980, pp. 10 sgg. 


RANIERO GNOLI 


THE GILGIT MANUSCRIPT 
OF THE SADDHARMAPUNDARIKASOTRAM 


Among the manuscripts coming from Gilgit and discovered in 1956 
in Pakistan by Professor Giuseppe Tucci! there are twenty sheets of a 
manuscript of the Saddharmapundarikasitram (SPS). The sheets, made 
of a rough white-greyish paper, measure 26.0 by 8.0 centimetres, comprise 
eleven lines each, and date back to the end of the Sth or to the begin- 
ning of the 6th century A. D. 2. 

The manuscript to which they belong, scattered in different collections, 
is well known, and many parts of it have already been published, translit- 
erated or in facsimile. A list of these and of the related literature can 
be found in the Volume by Akira Yuyama A Bibliography of the Sanskrit 
Texts of the SPS, Canberra, 1970, pp. 34-36 and 53, and it then seems 
useless to me to repeat what has already been said by him3. The new 
sheets here reproduced in facsimile belong to chapters VII, VIII, IX, X, 
and XXII. 

The references in the margin are taken from the Kern-Nanjio’s edi- 
tion of the SPS, Bibliotheca Buddhica, St. Petersburg, 1908-1912 (re- 
ferred to by KN) and from the text edited by Dr. P. L. Vaidya, Buddhist 
Sanskrit Texts, N. 6, Darbhanga, 1960 (referred to by V). 


1 See R. Gnoli, The Gilgit Manuscript of the Sarighabhedavastu, Part 1, SOR, XLIX, 
1, Rome 1977, pp. 1 and following. 

2 The left margin is worn out and only in 4 sheets (2a), (16a), (17a), and (19a) 
the signes of the numeration can be seen. 

3 See, more recently, the works of S. Watanabe, Saddharmapundarika, Manuscripts 
Sound in Gilgit, Tokyo, 1975, and of Hirofumi Toda, Saddharmapundarikasiitra, Central 
Asian Manuscripts, Romanized text, Tokushima, 1981. 
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R. Gnout, The Gilgit Manuscript 
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R. GNoLI, The Gilgit Manuscript 
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ROBERT GOBL 


DIE BUDDHA-DARSTELLUNGEN 
IN DER MUNZPRAGUNG DER KUSAN 


Die ersten ecindeutig gesicherten Darstellungen Buddhas in der Nu- 
mismatik sind jene auf den KuSanmiinzen!. Sie sind dort ~ wie die an- 
deren Gétter auch, und dies offenbar nach rémischem Vorbild — mit er- 
kliirenden Beischriften versehen. Im allgemeinen zicht man fiir die Do- 
kumentation fast ausschlieBlich den beriihmten Dinar (Gold) des British 
Museum (Abb. 1) heran, wiihrend die nicht unbetrichtliche Zahl variieren- 
der Darstellungen in Kupfer - zwei Haupttypen in verschiedenen Nomi- 
nalien — weitgehend unbekannt ist, jedenfalls zu wenig gewiirdigt wird 2. 

Es erscheint daher angebracht, zu Ehren eines der gréBten Kenner 
des Buddhismus, dem dieser Band gewidmet ist, in cinem kleinen Beitrag 
die genannten Zeugnisse nicht nur iibersichtlich zusammenzustellen, sondern 


! Materialnachweise und Sachhinweise bezichen sich im folgenden auf mein neues 
eben erschienenes Werk System und Chronologie der kuSanischen Miinzprigung von Vima 
Kadphises bis zum Ende der Zerfallstaaten des Reiches, Wien (Osterrcichische Akademie 
der Wissenschaften) 1984, im folgenden cinfach als System 1984 zitiert, dort auch De- 
tails, die den jetzigen Rahmen sprengen wiirden. 

2.J.M. Rosenfield, The Dynastic Arts of the Kushans, Berkeley and Los Angeles 
1967, 76f zihlt in seiner sonst sehr zuverlissigen Behandlung der kuSdnischen Gdtter- 
welt auch die beiden Haupttypen in Kupfer auf, hat aber die Bedeutung der Nominalien- 
vertretung nicht erkannt. Inzwischen ist auch in Gold cin Vierteldinar als Parallele zum 
genannten Dinar aufgetaucht (Abb. 2). Ein Stiick weiter fihrt J. Cribb, « Kaniska's 
Buddha Coins - The Official Iconography of Sakyamuni & Maitreya», The Journal 
of the International Association of Buddhist Studies 3/2, 1980, 7 (wo sie der Numis- 
matiker freilich nie suchen wird. Ich verdanke cin Separatum der Gite des Autors). 
In p. 82 verspricht Cribb cine weitere Studie, die noch nicht da ist. Eine Einordnung 
in das Priigesystem des Kaniska und die Klirung des Verhiltnisses der Buddha-Reverse 
gegeniiber dem iibrigen Gétterinventar hat er /.c. nicht versucht. Herangezogen sind die 
hier gezeigten Abb. 1, 5, 10 und aus meiner Serie 791 die Nr. 5 (hier abgebildet Nr. 
791/3 = Abb. 8). 
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sie auch einer besseren Wiirdigung im Rahmen der kuSanischen Miinz- 
pragung zuzufiihren, damit kiinftige Riickgriffe auf die bedeutende Do- 
kumentation besser und sicherer als bisher operieren kénnen. Diese 
Zeugnisse gehdren simtlich der Regierung des KuSankénigs Kaniska I. 
an, doch war bisher nicht allein die Zeitstellung dieses Herrschers und 
mit ihm die gesamte KuSdndatierung iiberhaupt innerhalb groBer Limite 
umstritten 3, sondern es fehlte auch jede Handhabe fir cine zeitlich und 
6rtlich korrekte Einordnung der Geprige im Gesamtverband der Miinzen 
des KaniSka I., und damit zusammenhingend auch fiir ihr Verhiltnis zu 
den iibrigen Gottheiten des sogenannten kuSAnischen Pantheons. 

In meinem eben erschienenen Werk 4, das die gesamte Miinzpragung 
der KuSan von Vima Kadphises bis zum Ende des Reiches behandelt, 
findet sich erstmals das gesamte Pragesystem rekonstruktiv so erfaBt und 
dargestellt, daB die einstige Emissionsordnung wiederhergestellt werden 
konnte. Damit war auch mdglich, die Prigungen der Buddha—Darstel- 
lungen genauer zu Klassifizieren. 

Die KuSan pragen unter Kani’ka I. in zwei Miinzstitten, von denen 
die eine (A) in Peshawar anzusiedeln ist, wohin KaniSka — offenbar schon 
mit seinem Regierungsantritt - die Hauptstadt verlegt hatte. Die zweite 
Miinzstatte (B) liegt vermutlich in Taxila, wo vorher schon Vima Kad- 
phises seine Miinzen schlagen lieB 5. 

Wihrend der vier groBen Emissionen des KaniSka I. pausiert das 
Miinzamt B (Taxila) fiir die Emissionen 1 bis 3 (System 1984, Tab. XVIII 
und XIX); erst in der 4. Emission nimmt auch diese Miinzstitte die Pra- 
gung wieder auf (in Gold; in Kupfer etwas frither). Beide Pragestdtten 
arbeiten fast véllig parallel und in je vier Offizinen, deren jede wicderum 
je eine Hauptgottheit hat. Das klassische ku8anische Gétterquartett ab 
Kaniska I. ist danach da wie dort MIITPO - MAO ~ NANA (spiiter durch 
ArdoxSo verdringt) - OHpO. Alle anderen Gotter des gesamten « Pan- 
theons» treten vornehmlich zu bestimmten Gelegenheiten in die Pragung 
ein. Die teilweise iiberaus komplizierten Vorginge miissen an dieser Stelle 
ganz auBerhalb jeder Betrachtung bleiben, doch ist darauf hinzuweisen, 
daB zeitweise Umschichtung in dieser Gesellschaft von iranischen, helle- 


3 Der Ansatz fiir das Jahr 1 des KaniSka schwankte zuletzt um genau 200 Jahre 
zwischen 78 und 278 n.Chr. 

4 Siche Fn. 1. 

5 In Gold und Kupfer. Es gibt kein Silber; die Kupferpragung (vom Tetradrachmon 
abwarts) ist aus der bis zum Kupfer degenerierenden Silberpragung der hellenistischen 
Zeit entstanden und daher nach den Silbernominalien zu benennen, 

6 Alle folgenden Angaben beziehen sich auf das in Fn. 1 genannte Werk, fiir das 
hier nur die ndtigsten Direkthinweise gegeben werden, um den FuGnotenapparat nicht 
tiber Gebiihr aufzublahen. 
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nistisch-rémischen und indischen Géttern nicht allein natiirlichen Ent- 
wicklungen (wie z.B. der schon genannten spiter weitgehenden Ersetzung 
der Nana durch Ardox$o) zu verdanken, sondern auch auf hauptsichlich 
zwei verschiedene Aktualitatskategorien zuriickzufiihren sind. 

Die eine Aktualitatskategorie liegt in der Antwort auf auBenpoli- 
tische Ereignisse, die hier auBer Betracht bleiben miissen, doch sei erwahnt, 
daB es sich um zwei Aktualitatszonen mit der Anrufung besonderer Gétter 
handelt, einmal unter Kani’ka I., einmal unter Huvika. In beiden Fallen 
beziehen sie sich auf Auseinandersetzungen mit dem jungen Sasanidenstaat 
unter Sabuhr [., in denen die Sasaniden eindeutig verlieren. 

Die zweite Kategorie trifft gréBere Gétterfeste. Eines von ihnen und 
das vorldufig hervorragendste und am deutlichsten greifbare ist eine be- 
sonders Buddha gewidmete Festlichkeit, der die hernach zu besprechenden 
Gepriage angehéren. Ein zweites ~ vorlaufig nur Vermutung - kénnte 
der Nana gewidmet gewesen sein. Auch Herakles wird einmal konzen- 
triert gefeiert, doch steht hier das Material der Diskussion noch offen. 

Die Pragungen auf Buddha gehéren ausnahmslos der Regierung des 
KaniSka I. an, dort 3. Emission in der Miinzstiitte A (Peshawar). Im 
iibrigen laufen die Gold - und die Kupferpragung der KuSan inhaltlich 
weitestgehend parallel. Da nicht alles auf einmal geprigt werden kann, 
verteilt sich die Ausmiinzung auf mehrere Phasen einer Emission. Es 
gibt bis jetzt folgende Zeugnisse (simtlich Miinzstitte A — Peshawar): 


1. Gold: Dinar, 3. Emission, Phase A3 (Abb. 1) 
Y, Dinar, 3. Emission, Phase B (Abb. 2) 
Legende: BOAAO 
Frontal stehender Buddha mit ushylsha, Nimbus und Aureole, 
die Rechte in abhaya mudrd, in der Linken Gewandzipfel, 
2. Kupfer: Tetradrachmen, Didrachmen und Drachmen in zwei Haupttypen 
wie folgt, aber wohl nicht in abbaya mudrd, sondern in der 
Geste des Lehrens 7 
A) stehend mit der (meist verballhornten) Legende (Beginn und 
Trennung verschieden): 
CAKAMANO BOYAO (= Buddha Sakyamuni) 
Tetradrachmon (Abb. 3a, 3b und 4) 
Didrachmon (Abb. 5) mit zweitem (gleichem) Revers 
Drachme (Abb. 6) 
B) Sitzend. Die bisher ganz unklare Legende hat jiingst J. 
Cribb véllig einleuchtend wie folgt lesen kénnen 8; 


7 Gegen J. Cribb, .c. p. 80 sub b) und c). 
8 Op. cit., 81. 
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MHTPAO BOYAO (Beginn und Trennung verschieden; 
= Buddha Maitreya) 
Nur Tetradrachmen. (Abb. 7a-10) 


Der sitzende Buddha (in padmdsana), die Rechte in abhaya mudrd, in der 
Linken Wasserflasche. Eine solche Massierung in verschiedenen Nominalien 
an einem Priigeort und zu einer Pragezeit ist im Bereich der kuSdnischen 
Pantheons sonst nirgendwo auch nur annahernd erreicht. Sie bestiitigt durch 
dieses massive Zeugnis nicht nur die in der buddhistischen Tradition veran- 
kerte Bevorzugung des Buddhismus durch KaniSka I., sondern verlangt 
geradezu auch eine Erklirung fiir dieses Herausragen aus einer sonst auf 
cine breitere Géttergesellschaft verteilten Priigung. Dabci muB auch noch 
in Betracht gezogen werden, daB® die Kupfermiinzen gegeniiber den heute 
noch erhaltenen zwei Goldpriigungen geradezu abundant gewesen sein miis- 
sen und auf den groBen Empfiingerkreis in der breiten Masse des Volkes 
ziclten, auf das man iiberhaupt in mancher Hinsicht besonders Riicksicht 
genommen hat, wie etwa die zahlreichen, aber in Gold nicht belegten, 
OAAO-Gepriige zeigen. 

Es liegt aber angesichts dieser Ballung von Gepriagen auf Buddha 
Sakyamuni (stehend) und Maitreya (sitzend) ausgerechnet in der Miinz- 
stéitte A (Peshawar) und dort in der 3. Emission des KaniSka I. nichts 
naher als fiir den AnlaB an die Einweihung des groBen Stupa in Peshawar 
zu denken, dessen Fundamente langst wiedergefunden sind 9. 

Mit der Fixierung des KaniSka 1. auf die Zeitspanne von 232-ca. 
260 (siehe System 1984, Tf. 179) n. Chr. und die Einordnung in die dritte 
von insgesamt vier Emissionen des Herrschers kommen wir, wofern man 
allzugrobe UnregelmaBigkeiten in der Prigung (die sicher auch Priigepausen 
hatte) ausschlieBen darf, ctwa in die Mitte des 3. Jahrhunderts. Es wird 
den Kunsthistorikern iiberlassen bleiben miissen, daraus auch fiir die 
Ikonographie der Buddha-Darstellungen ihre Folgerungen zu ziehen !9, 


9 Vel. dafiir J. M. Rosenfield /.c. 48 und 259ff, dort besonders die Behandlung 
des Kani8ka~Reliquiars, dessen Zuweisung an Kaniska 1. trotz mancher geduferter 
Bedenken fiir mich nunmehr iiber die hier angesprochenen Zusammenhinge kaum noch 
zweifelhaft sein kann, 

10 Ich verweise auch auf das Kapitel Ikonographie in meinem System 1984, dort 
nach Tf. 165, wo ich aber den stehenden Buddha nur in der Geste der Schutzgewabrung, 
aber noch nicht - wie hier - auch in jener des Lehrens erkannt habe. 
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JAN GONDA 


PRAJAPATI’S NUMBERS 


The ancients allowed a ‘symbol’ and what it signifies to coalesce 
so that the one may stand for the other. They were convinced of the 
possibility of comprehending, arranging, regulating and influencing the 
facts and provinces of reality by means of the symbols representing these. 
Numbers, for instance, provide the key for controlling all entities in a 
complex !. Prajdpati, the creator god and lord of creatures, is associated 
with several numbers. Their raison d’étre in the view of the ancient au- 
thors themselves as well as their ritual applications are worth studying 
in detail, because they deepen our insight into the significance attached 
to this divine figure by the Vedic ritualists as well as into their theological 
and philosophical dialectics in general. 

Prajapati is, to begin with, associated with or characterized by the 
number 21. This number (the cardinal as well as the ordinal) is a frequent 
occurrence in the Veda?. It owes its importance or eminence (cf. TS. 7, 
2, 5, 3) no doubt to a considerable extent to the fact that it represents 
the product of the numbers of completion and perfection 3 and 73 (SB. 3, 
1, 3, 21 after stating that there may be 1, 3, or 7 stalks of grass, because 


1-H. Oldenberg, Vorwissenschaftliche Wissenschaft. Die Weltanschauung der Brah- 
mana-Texte, Gottingen, 1919, p. 46 ff.; J. Gonda, Triads in the Veda, Amsterdam Acad., 
1976, ch. 1; Id., Vedic Ritual, Leiden, 1980, p. 28 ff. (with bibliographical notes), For 
a somewhat disorderly collection of relevant facts (in which those numbers which will 
interest us here are conspicuous by their absence or paucity) see F. Heiler, Erscheinungs- 
formen und Wesen der Religion, Stuttgart, 1961, p. 161 ff. For religiously relevant numerical 
symbolism in other parts of the world see, ¢.g., H. Webster, Magic, Stanford Cal. and 
London, 1948, p. 88 f.; E. Dammann, Die Religionen Afrikas, Stuttgart, 1963, p. 233 ff.; 
W. Krickeberg and others, Die Religionen des alten Amerika, Stuttgart, 1961, p. 397s.v. 
Zablensymbolik; for numerical symbolism and prognostication in China W. Eichhorn, 
Die Religionen Chinas, Stuttgart, 1973, p. 129; 134; 236. 

2 See, ¢.g., also YogasUp. 1, 118 and, for 21000, DhyanabUp. 62; YogadUp. 32. 

3 See Gonda, Vedic Ritual, p. 31 ff.; 38; on 21, p. 40 f.; Triads, p. 18 f. 
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the wind is one only and becomes 3 breaths and 7 vital ‘airs’ (powers, 
prdanah) in man: “‘ there may even be 3 times 7, 21”), although the texts 
do not stress this point very much (cf. KB. 11, 6 (11, 7, 1) “he recites 
the 3 times 7 metrical texts, that makes 21”; GG. 2, 6, 6 f.; cf. TB. 3, 
8, 10, 2 f.). Instead they mention various other methods of forming this 
number by uniting two or more smaller numbers into that sum: $B. 12, 
2, 4, 12 the belly being the whole that encompasses 20 organs is the 21" 4; 
by adding 13 to 8 (TS. 5, 2, 3, 5); cf. 12, 3, 1, 6; — for 10 + 10 + 1, and 
for 12 +5-+3 + 1 see below -; by repeating part(s) of a smaller number: 
AiB. 1, 30, 29 by reciting the first and the last stanzas of a group of 17 
stanzas 3 times one obtains a group of 21 stanzas. 

In the manuals of the domestic ritual mention is, e.g., made of 21 
pieces of wood, 21 bunches of grass (see also AiB. 1, 3, 8) and (SG. 1, 
1, 15) of 21 kinds of sacrifice, in the works on the solemn rites, e.g., of 
21 different offerings (there follows an enumeration, the text, SB. Thy 2), 
6, 10, deals with the sacrifices of full and new moon), of the 2Ifold stotras 
(chants) of the morning service of a soma sacrifice (5, 5, 3, 3), of 21 bricks 
and 21 enclosing stones of the dhisnya hearths (9, 4, 3, 7), of 21 sacrificial 
stakes (13, 4, 4, 11), of 21 victims (13, 5, 1, 14), of 21 kindling sticks (TB. 
3, 3, 7, 1). There may be 21 kindling stanzas (samidhent, MS. 2, 3,33 
30, 6); the anusfubh metre is characterized by 21 manifestations of divine 
power (4, 7, 6: 101, 8). The ekavimSa-stoma, a form of chanting stotras 
in which the stanzas are increased to this number, is a frequent object 
of ritualistic speculation (see below) 5. 

In connexion with 21 the author of SB. 3, 1, 3, 21 (see above) states 
“such indeed is the sampad”. Sampad is the term for the numerical 
congruence of different entities by virtue of which they coincide. When 
a system of entities develops, for instances by addition, into a definite 
number and this number coincides with that which is characteristic of 
another system, the former system is regarded as homologous and as 
‘identifiable’ with that other system 6, This line of reasoning is followed 
in those numerous cases in which it is desired to ‘ identify’ or co-ordinate 
biological facts with ritual facts or ritual facts with cosmic ones etc. The 


4 See below, fn. 48. 

5 Cf, eg. also J. Eggeling, The Satapatha-Brahmana, V, Oxford, 1900, Index, 
p. 531. 

© See Oldenberg, Vorwissenschaftliche Wissenschaft, p. 113, n. 2; A. Minard, 
Trois énigmes sur les Cent Chemins, 1, Lyon, 1949, p. 73 f.; L. Silburn, Instant et cause, 
Paris, 1955, p. 61; 67; J.C. Heesterman, The Ancient Indian Royal Consecration, Thesis 
Utrecht, The Hague, 1957, p. 35, Several places were incorrectly translated; e.g. by Egge- 
ling, Sat.Br. I, p. 17 (3, 1, 3, 21). 
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central day of the ceremonies relating to the horse sacrifice is an ekavimSa 
(21) day — that is, on this day all stotras are chanted in the ekavimsa 
stoma (the 21 stanzaed hymn form) -, since ‘‘man is 2lfold — viz. 10 
fingers, 10 toes, and the body (self, person, Gtman) as the 21**7 — one (the 
officiant) establishes him (the sacrificer) in the 21fold (day) as on a firm 
foundation ” (pratistha, SB. 13, 5, 1, 6). There are also ‘21 enclosing 
stones — viz. 12 months, 5 seasons, these 3 worlds and that ritual fire 
(Agni) from yonder (sun) as the 21* 8: this fire (Agni) he thus establishes 
in yonder sun” (7, 1, 1, 35). At 8, 4, 1, 12 the sun is the 21"*9. The 
argumentation may be condensed, however, by omitting the calculation: 
“‘there are 21 kindling sticks; the man (who represents the sacrifice, 
cf. $B. 1, 3, 2, 1) is 21fold; it is in order to obtain (to identify oneself 
with) the man (sacrifice) ” (viz. that there are 21 sticks, TB. 3, 3, 7, 1) 19 
Similarly, SB. 13, 5, 1, 5 stating that the sun is the 21* 11, Inasmuch as 
the sun is thus characterized by this number the heavenly world (svargo 
Jokah) is a 21fold one (10, 5, 4, 6; 9 etc. 12; because of the identity of both, 
Sayana) 13. And so are the worlds or spheres of the gods (devalokah, 
TB. 3, 8, 17, 2, where they are said to be 21 in number, see also TS. 5, 
1, 10, 3; 7, 3, 10, 5) and the worlds of men (MS. 4, 2, 10: 34, 2), whereas 
AiB. 1, 5, 8 speaks of three 21fold worlds that are placed above each other. 
When, for instance, TB. 3, 8, 20, 2 mention is made of 21 divine worlds 
and there follows a reference to the 12 months etc., one should take the 
text to mean that there are 12 worlds of the months, 5 of the seasons, 
and 3 of the earth, intermediate space and sky with the sun as the 21*. 
By means of an ‘ identification’ an operation of this type can be extended: 
the central day is an ekavimSa day, for the 21fold is the sun, and he is 
the asvamedha (SB. 13, 5, 1, 5). 

Not infrequently such equations or homologations are more compli- 


7 See also $B. 8, 4, 3, 13; AiB. 1, 19, 11; AIA. 1, 1, 4. 

8 For the reason why the sun is so often referred to as the 21" (see, e.g., SB. 
1, 3, 5, 11; 5, 5, 3, 45 6, 2, 2, 3) or 21fold see A. Hillebrandt, Die Sonnwendfeste in 
Alt-Indien, Erlangen, 1889, p. 6 f.; Eggeling, Sat.Br. V, p. 150 f. Cf., ¢.g., also AiB. 3, 
41, 4. - Notice that the months and the seasons constitute the year, the complete cycle 
of time, and the three worlds the universe, i.e. spatial completeness. 

9 See also $B. 9, 1, 1, 26; 9, 2, 2, 6; 11, 2, 6 11; 13, 1, 7, 3; 13, 5, 4, 26; TB. 
24/23, 7 

10 Thus the belly (see $B. 12, 2, 4, 12 above) corresponds without any explana- 
tion to the ekavimsa (SB. 12, 3, 1, 6). 

11 See also PB. 6, 2, 2; KB. 25, 1, 16; TB. 3, 12, 5, 7. 

12 See also TB. 3, 8, 17, 2; 3, 8, 20, 2. 

13 For svarga and the sun see J. Gonda, Loka. World and Heaven in the Veda, Am~ 
sterdam Acad., 1966, p. 75; 77; 140. 
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cated: ‘‘these 21 bricks (used in building the great fireplace) are the 
“worlds” and the regions, and these (worlds etc.) are a firm foundation 
(pratisthd '4), and they are 21; that is why they say ‘the ekavimSa (see 
above) is a firm foundation’. And the 8 bricks that are left are the gd- 
yatrt (metre) consisting of 8 syllables, (and) the gdyatri is the brdéhman, 
and the brdhman is the sun; it gives out heat, while firmly founded on that 
21fold one which is a pratistha” (SB. 8, 5, 3, 6 f.). 

The term pratisthd and the verb pratisthd- ‘to stand firm, be esta- 
blished; (caus.) to found firmly’ are in this connexion often found. ‘* The 
great fireplace is an animal; its (his) head is ...; the two bricks that are 
laid down behind to the accompaniment of the ekavimSa (stoma) '5 are 
the firm foundation (its feet), because the ekavimsa is a firm foundation” 
(SB. 8, 4, 4, 4 f.); for an explanation of this predication see 8, 5, 3, 6: 
“these 21 bricks are these worlds and the regions which, being 21 in 
number, are a foundation” 16. ‘‘ The ekavim§a is the foundation (support) 
of all stomas and the stomach (belly, udaram) the support of the eating 
of food (annddydnaém 17; AiA. 1, 5, 1). Elsewhere (TS. 2, 5, 10, 2) the 
ekavimSa, the pratisthd of the stomas, serves (generally speaking) for sup- 
port, i.e. for one who desires support 18. According to PB. 5, 1, 17 (and 
ef. AiA. 1, 4, 2) birds support (pratitisthanti) themselves on their tails 
and then fly up; having supported themselves on their tails, they sit down; 
the reason of this is that the 21** (ekavimSa) stoma is the foundation of 
all stomas (AiA.) and the ‘tail’ of a ritual structure such as the maha- 
vrata laud is an ekavimsa (PB. 5, 1, 16; 22, 5, 2; 9; 22, 7, 1). As the result 
of a definite rite one drives away evil by the year and by the visuvat and 
obtains (the favour of) Prajapati, the year, Visvakarman (who are said 
to be ‘ identical’) and finds support in them (AiB. 4, 22, 8). At PB. 10, 
1, 10 “*the proper resort or basis” (dyatanam) 19 and the “ relationship ” 
(bandhutd) 2° of the ekavimSa stoma is the sun (‘there are 12 months etc.”’). 


14 For pratisthd see J. Gonda, Selected Studies, Leiden, 1975, II, p. 338 ff. 

15 Cf. J. Wackernagel and A. Debrunner, Altindische Grammatik, 11, 2, Gét- 
tingen, 1954, p. 879 f. (§ 707 b 8). 

16 For the ekavimsa stoma as a pratisthd cf., e.g., MS. 3, 2, 3: 19, 7; 3, 4, 4: 
48, 19; 3, 4, 5: 51, 11; TS. 6, 6, 11, 4; 7, 4, 7, 2; 7, 5, 8, 3; PB. 12, 13, 34; 16, 9, 
6; 16, 13, 4; 19, 8, 7; 25, 8, 6; VS. 14, 23 uses the term ‘‘ the supporting one” (dharuna). 

17 For annddya see J. Gonda, The haviryajidh somah, Amsterdam Acad., 1982, p. 94. 

18 See also TS. 5, 3, 3, 2; 5, 3, 4, 2; 6, 2, 10, 6 etc.; MS. 3, 2, 3: 19, 7; PB. 
3, 7, 2. 

19 For dyatana see J. Gonda in Adyar Library Bulletin 33 (1969), p. 1 ff. (= Se- 
lected Studies, Il, p. 178 ff.). 

20 For bandhutd see J. Gonda in Adyar Library Bulletin 29 (1965), p. 1 ff. (= S.S. 
Il, p. 400 ff). 
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Whereas the latter term expresses the idea that both entities have, so to 
say, the same descent and consequently the same effect, the former suggests 
that the sun is the foothold or substratum and consequently the ‘ desti- 
nation’ of that stoma. 

This numerical method is a device by which the sacrificer can be 
enabled to attain to higher power, a special condition or situation, to achieve 
objects of ritual importance etc. ‘* The ukthyas (definite soma sacrifices) 2! 
(amount) to 21 — there are 12 months etc., the sun is the 21** — that nu- 
merical congruence (he attains) and by that numerical congruence he 
ascends month by month to the world of heaven and gains it in monthly 
portions” 22 ($B, 12, 2, 2, 6; 13, 3, 3, 3)23. One uses 21 kindling sticks 
in order to obtain (i.e. to derive all benefit possible from) the man (i.e. 
the sacrifice, cf. SB. 1, 3, 2, 1) who is 21fold (TB. 3, 3, 7, 1) 24. By giving 
21 cows as a daksind one obtains the heavenly world (3, 12, 5, 7), The 
visuvat, the central day of a year-long soma sacrifice (lasting 180 + 1 + 180 
days) 25, ‘is performed in the middle of the year; by the ekavimsa (see 
above), the visuvat the gods raised up the Sun to the world of heaven ... He 
is higher and shines over all this whatever there is here. Thus he who 
knows thus becomes higher...” (AiB. 4, 18). ‘‘ He drives away evil by 
the months, (and) by the year, by the visuvat” (4, 22, 6 f.) 26. For “‘ the 
visuvat day (on which all stomas consist of 21 stanzas) is the body of the 
year and the months are its limbs ” (SB. 12, 2, 3, 6). “The visuvat day 
is the world of the gods (“‘for the visuvat is of the nature of the sun”, 
comm.; cf. also PB. 4, 6, 20); “ thereby they ascend unto the world of the 
gods” (PB. 4, 6, 2 ff.); “* they who on the visuvat day sacrifice to Aditya, 
become Aditya and attain to fellowship (sdyujyam) and co-existence (sa- 
lokata) 27 with him” (SB. 12, 1, 3, 14). In contrast to other gods who 
could not overtake the creatures who had left their creator Prajapati 
Visnu succeeded in reaching them by means of the stoma of 21 stanzas 
(TB. 2, 7, 14, 1 f.; PB. 20, 3, 2). The author of the interesting section 
ChU. 2, 10 argues that the syllables in the parts of the sevenfold chant 
are 22 in number and that with the 21 one ‘reaches’ the sun, because 
the sun is the 21" from here (the commentary refers to the usual calcula- 


21 Cf. Eggeling, Sar.Br. III, p. xiv ff. 

22 Notice that the mention of the months in the addition is not devoid of sense, 

23 See, e.g., also KB. 14, 5 (14, 6, 25); TB. 3, 12, 5, 8. 

24 See also SB. 7, 1, 1, 35 quoted above; also KB. 11, 6 (11, 7, 8); PB. 5, 1, 17; 
12, 13, 34; 16, 9, 6; TB. 7, 1, 3, 2. 

25 See e.g., Eggeling, Sat.Br. II, p. 426 f.; Silburn, Instant, p. 72. 

26 See also SB. 8, 4, 2, 6; JB. 2, 218. 

27 Cf. Gonda, Loka, p. 113. 


544 J. Gonda [6] 


tion: 12 months etc.); with the 22.4 one wins what is beyond the sun, 
i.e. the sorrowless. 

It has been necessary to dwell on these facts which at first sight have 
nothing to do with Prajapati. They are, however, the background against 
which those places must be viewed in which this god is associated with 
the number 21. 

According to TS. 5, 4, 12, 2 and MS. 2, 3, 3: 30, 7 yonder sun (adi- 
tyah) is Prajapati and the horse is of Prajapati’s nature (belongs to him, 
is associated with him, prdjapatyah). The first statement is preceded by 
“the ekavimSa (the 21fold stoma) is the sun” (similarly, TB. 1, 5, 10, 
6; ‘the 21fold stoma is light (ruc)”, TS. 5, 1, 8, 5) and (in MS.) the ritual 
information that there are, on the occasion under discussion, 21 kindling 
stanzas. — After narrating that Prajapati had got rid of the evil (pdpman) 
with which he was afflicted JB. 2, 370 observes that the one “‘ who gives 
out heat there”, i.e. the sun, is Prajapati; ‘‘ he gives out heat, free from 
evil” 28, — The so-called prajapatihydayam (‘‘ Prajapati’s secret knowledge 
or formula”) 29 is SB. 9, 1, 2, 40 ‘ identified’ or rather homologized with 
the sun, because sun and heart are both smooth. - “‘ Prajapati or the 
heavenly world” is indeed “‘the highest light there is” (1, 9, 3, 10, cf. 
16). — ‘* When on that occasion the gods were entering (heaven), Prajapati 
was the last to enter; that is why he says, ‘ The light (ray, sun, arka) (is) 
in the highest heaven of the gods’” (8, 6, 2, 19). -In 7, 4, 2, 24 this god 
is called ‘‘that light, viz. the semen (retas)”. - He is more than once 
said to be associated with ‘“‘the three lights” (trini jyotimsi) which ac- 
cording to the commentators stand for Agni, Vayu and Sirya (VS. 8, 
36, where Mahidhara quotes also TB. 3, 12, 9, 7; also VS. 32, 5 and cf. 
AVP. 16, 151, 9) or for moon, sun and fire (candrasiiryagniriipdni, Sa- 
yana on PB. 12, 13, 32) 30. 

After teaching how to obtain a group of 21 stanzas the author of 
AiB. 1, 30, 29 f. (see above) continues: ‘‘ Prajapati is the 2Ifold ..., yonder 
Aditya (as the) 21*, the highest pratistha. That is the divine dominion 
(ksatram), that glory-and-welfare (Sri), that overlordship ..., that the pro- 
per resort (@yatanam) of Prajapati, that independent sovereignty (svardjyam). 
Thus one prospers with these 21 (stanzas) ”. 

The 21 kindling stanzas to be recited at the animal sacrifice referred 
to SB. 6, 2, 2, 3 (agnicayana ritual), viz. the immolation of a he-goat to 
Prajapati (cf. KS. 16, 1, 33 f.), are said to be the 21fold Prajapati, who 


28 Elsewhere, however, Prajapati is characterized by the number 17 (see below) 
and the sun by 21 (TS. 7, 1, 1, 6; TB. 1, 5, 10, 6). 

29 See Eggeling, Sat.Br. IV, p. 180, n. 1. 

30 Otherwise W. Caland, PaficavimSa-Brahmana, Calcutta, 1931, p. 309. 
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is Agni (the fireplace that is in course of construction), so that one kindles 
Agni with his own measure. See also 6, 2, 2, 36 (21 kindling stanzas for 
Prajapati’s victim). 

On a certain occasion Indra, being without a pratisthd, ran up to Pra- 
japati (TS. 7, 3, 10, 4 £), who gave him the long soma ceremony of 21 
days. After worshipping with it Indra became “* well-established ” (settled, 
pratyatisthat). Those who have no pratisthd should do likewise. — When 
once Prajpati’s eye swelled (see e.g. TS. 6, 4, 10, 5) 21 drops fell down 
(MS. 4, 6, 3: 80, 16). 

We have seen (MS. 2, 3, 3) that the horse is regarded as prdjdpatya. 
When the wives of the patron cast down the remains of the food offering 
to the horse they invite the gods and Prajapati, represented by this animal, 
to eat it (TS. 7, 4, 20 e; cf. TB. 3, 9, 4, 8). This explains the association 
of Prajapati, the number 2131, the horse or the horse sacrifice (which 
according to SB. 13, 2, 1, 1 the god had reserved for himself, cf. 13, 1, 
7, 1) and the sun (the asvamedha is the sun, 9, 4, 2, 18; 10, 6, 5, 8). See, 
e.g., SB. 13, 4, 4, 11: “there are 21 (stakes), 21 cubits long (see also TB. 
3, 8, 21, 3) — 21fold is the sun..., and he is the aSvamedha and this Prajé- 
pati. Having thus completely restored this Prajapati, the sacrifice, he 
therein seizes 21 agnisomiya victims (cf. 13, 4, 4, 3)... It may be re- 
called that the day on which the horse is immolated is a day of 21 stomas 
(see also TB. 3, 8, 21, 2); the result is that one makes the sacrifice (comm.; 
the sacrificer, Caland) reach the measure of the sun (PB. 21, 4, 7). For 
the performance of the horse sacrifice the fireplace must be a 21 fold 
one, ie. measure 21 man’s lengths (TB. 3, 8, 21, 1) 32. 

Interestingly enough, Prajapati is, as far as I am able to see, not 
associated with the utterly frequent number 3 and only a few times with 
the other number of completeness and perfection, viz. 733; with the ex- 
ception of one place all occurrences relate to the construction of the great 
fireplace. SB. 13, 1, 7, 1 informs us that, when Prajapati wished to per- 
form an asvamedha, he practised tapas with the result that the deities 
came out of him in a sevenfold way. This story is to explain the fact 
that consecration of the sacrificer (diksa) is a ceremony of 7 days’ duration 34, 


3 For Prajapati, the afvamedha and the number 17 (SB. 13, 5, 1, 15) see below. 

32 The anustubh metre, which AVS. 8, 9, 20 is associated with the number 21 and 
VS. 10, 13 with the vairdja séman and the 21fold stoma (cf. TS. 7, 1, 1, 5; JB. 1, 69; 
PB. 10, 6, 4), is TS. 7, 5, 14, 1, however, together with these two connected with Mitra 
and Varuna. $B. 10, 3, 1, 1; 4, where this metre is said to be the voice of Prajapati, 
is hardly relevant. 

33 Gonda, Vedic Ritual, p. 38. 

34 See Eggeling, Sar.Br. V, p. 289 f.; P.E. Dumont, L’aivamedha, Louvain, 1927, 
p. 56 ff. 
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In view of the frequent occurrence of this number in the domestic and 
solemn rites (7 oblations, 7 stanzas, 7 steps, 7 pieces of firewood etc.) 
we have, as is often the case, probably to do with an inversion of the 
historical order, i.e. with a secondary explanation. - In SB. 6, 1, 1, 1 ff. 
it is told that before the existence of this universe the vital airs (vital powers, 
pranadh) created 7 separate persons (individualities, purusdh) and made 
these 7 one person, who became Prajapati. The same work refers, at 
10, 2, 2, 1, briefly to this prehistoric event. Properly speaking, the number 
7 is not associated with Prajapati as a full-fledged and independent divine 
personality or with his activities but with the manner in which he came 
into existence. As the praydh are said to be the non-existent or chaotic 
(asat) that preceded the existence of the universe and of Prajapati, the 
story attests to the belief that even then a sevenfold entity was required 
to become or produce a prominent figure such as Prajapati 35. 

In a passage dealing with the sevenfold great fireplace (SB. 10, 2, 
3, 18; cf. 1 and 10, 2, 4, 8) that should not be disconnected from the above 
story in 6, 1, 1, 1 ff. Prajapati is said to have been emitted (asrjyata, i.e. 
created) sevenfold in the beginning. ‘‘ Thereupon”, the text continues, 
“he went on developing himself and stopped at the 101fold one”. The 
explanation of this statement follows in 10, 2, 4, 1, where the god is said 
to have constructed a 101fold body, viz. a definite fireplace containing Agni 
and all objects of desire, and § 8, where the 101 ‘ bodies” are stated to 
consist of 50 bricks, 50 formulae and as the 101** one a double formula 
counting for one 36. The number 101 37 - the round number 100 plus | — 
occurs already in the Samhitas of the Rg- (10, 130, 1) and Atharvaveda 
to characterize auspicious (e.g. AVS. 19, 46, 5) as well as inauspicious 
(e.g. AVS, 3, 9, 6; 8, 2, 27) concepts or entities. It is sometimes used to 
indicate the middlemost person or entity of a group consisting of twice 
50 and 1: AiB. 7, 18, 1 ** Vigvamitra had 101 sons, 50 older than Madhu- 
chandas, 50 younger’; SB. 10, 2, 6, 11 ‘‘it (the fireplace) is 101fold in 
respect of bricks; the first 50 bricks and the last 50 make 100 parts, and 
those which are laid down between are the 101* part (division, vidhd); 
similarly, in respect of the yajus (§ 12). As a rule, however, this number 
is computed in the above manner 38, viz. by adding the comprehending 
and encompassing whole to a group of 100 entities. Thus in one of the 
ritual contexts in which it occurs the fact that one uses 101 bunches of 


35 Cf. also SB. 6, 1, 1, 3-6; 10, 2, 2, 5. 

36 VS. 12, 53 and 55; cf. Eggeling, Sar.Br. Ill, p. 301, n. 3. 

37 Called ‘divine’ by F.B.J. Kuiper, Varuna and vidasaka, Amsterdam Acad., 1979, 
p. 104, 

38 See fn. 48, 


[9] Prajapati’s numbers 547 


grass is connected with the ideal duration of a man’s life, viz. 100 years, 
and the person himself as the 101* (TB. 1, 7, 6, 4); elsewhere the 101 
fore-offerings and 101 after-offerings of the ceremony of the final bath 
are associated with man’s 100 years of life, 100 joints, 100 energies, 100 
faculties (KB.°18, 10 (18, 8, 1 f.); SB. 10, 2, 6, 2 (cf. 10, 2, 4, 3) the rays 
of the sun are 100fold, its disk is the 101* part 3% 

Now, the plot of ground on which a sacrificer intends to build the 
great fireplace (agnicayana ceremony) may have no less than 95 different 
sizes 40, The smallest form or basic or primitive type is called the seven- 
fold one, because it measures 7 times the length of a man standing and 
stretching up his arms (SB. 10, 2, 2, 6; 10, 2, 3, 1; cf. 6, 1, 1,3 ff) 41. 
The largest form is the 101fold one 42: cf. KS. 16, 8, 25 ‘* in the following 
(cayana rites) (the scale) increases by one purusa (a man’s length) (each time) 
up to 101 purusas”, ApS. 16, 17, 15 f. 43 referring to SB, 10, 2, 3, 17 f.: 
“*the first construction is simple; the second twofold, the third one three— 
fold; in this way one goes on up to the 10Ifold one, but the first one 
is the sevenfold basic form...”. The 101fold construction is assumed to be 
14 times as large as the sevenfold fireplace (10, 2, 3, 7), but the largest 
and the smallest constructions (‘‘ agni”) should correspond to one another 
(10, 2, 3, 14). Nay, the 101fold one is said to become similar to (abhi- 
sampadyate) the sevenfold one (10, 2, 4, 4 f.), because, the author ex- 
plains, the 10ifold sun (see above, 10, 2, 6, 2) is firmly established (prati- 
sthitak) on the 7 seasons, the 7 stomas, ... the 7 metres, the 7 prandah, 
the 7 regions, the 7 worlds of the gods; “and in like manner does the 
patron of the sacrifice now establish himself in the 7 worlds of the gods 
and in this universe by constructing for himself a body 10lfold”. The 
mythical replica of this ritualistic exposition is found in the above passages 
10, 2, 3, 18 ‘‘ sevenfold Prajapati was created in the beginning; he went 
on constructing (developing) his body (himself) and stopped at the 101fold 
one” and 10, 2, 4, 8. Why did he stop there? The answer is implicitly 
given at 10, 2, 3, 18: ‘* he who constructs (a fireplace) exceeding the 101fold 


39 See also KB. 25, 7, 13 f.; 39 f.; SB. 10, 2, 6, 1; 14; 13, 2, 1, 6; 13, 2, 6, 8 
= It may be noticed that $B. 10, 2, 6, 1 the number 101 is, in connexion with Prajapati 
the year, computed by means of an addition: 60 days and nights of a month, 24 half- 
months, 13 months, 3 seasons and the year itself as the 101'*. 

40 For a detailed description of the dimensions of the great fireplace see $B. 10, 
2, 2, 6 ff. 

41 And see Saéyana on 10, 2, 3, 4 saptavidham: saptapurusapramaénam, and the 
comm, on KS, 16, 8, passim. 

#2 For 7 and 101 see also SB. 10, 2, 6, 10; 13; 14. 

43 See W. Caland’s note, Das Srautasiitra des Apastamba, Il, Amsterdam Acad., 
1928, p. 35. 
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one lands beyond this universe, for Prajapati is this universe” and 13, 2, 
1, 6: one does not offer more than 101 oblations; were one to go beyond 
that number — which is the sum of man’s ideal lifetime and man himself 
as the 101* ~ one would deprive the patron of his complete lifetime (dyus). 
Obviously, 101 is the ultimate limit which it is dangerous to exceed. Hence 
also the statements in 10, 2, 6, 13: all sacrifices from the agnisfoma onwards 
are 101fold by way of stanzas (rcas), formulae (yajusas) etc.; and whosoever 
knows this obtains by every sacrifice whatever object of his wish there is 
in a life of 100 years. 

The following number to attract our attention is 16. As is well known 
there is a vast amount of material on the importance of this number in 
the history of Indian culture 44. In the Veda it is represented by 16 on the 
one hand and by 1/16 on the other. It owes its importance no doubt 
mainly to two factors. There is first the frequency of the number 4, and 
of 1/4 as well as multiples of 4 (8 etc.) (see, e.g., JB. 1, 242; PB. 18, 3, 2; 
BAU. 5, 14, 1 ff.) which are often evidently connected with the 4 principal 
points of the compass and regions of the universe and (as to 8) also with 
the 4 intermediate regions 45. In the second place there is the fact that 
the word for the smallest visible crescent of the moon is regarded as its 
16" part, the word kald expressing both ideas 46, At first sight this seems 
to be a puzzling coincidence because the synodic month is 29,53 days, 
which is approximately equivalent to two half months of 15 days each 47, 
However, there is a remarkable ancient practice of adding, in stating the 
numerical value of an entity or concept, the whole to the number of its 
components 48, This implies that a number exceeding a given quantity 
by one sums up and moulds into one complex the entities constituting 
that quantity. Thus the 16'* added as an extra element to a total made 
up of 15 parts exceeds and encompasses a preceding | 5Spartite totality 49. 


44 I refer to J. Gonda, Change and Continuity in Indian Religion, The Hague, 1965, 
ch, IV (with copious bibliographical notes, to which may be added M. Collins, «The 
octaval system of reckoning in India», Dravidic Studies 4, Madras Univ., 1926). 

48 Gonda, Vedic Ritual, p. 36 f. 

46 Gonda, Change, p. 118 ff. 

47 Incorrectly, P. Deussen, Sechzig Upanishads des Veda, Leipzig, 1897, ‘Darmstadt, 
1963, p. 570 (Prajapati was first considered to represent the 24fold year (KB. 6, 15, 2) 
and then or hence the 24 half-months of 15 days each, the 16" part contains his essence) 
and W. Ruben. Die Philosophen der Upanishaden, Bern, 1947, p. 166. 

48 See e.g. A. Bergaigne, La religion védique d’aprés les hymnes du Rigveda, Ul, 
Paris, 1881 (21963), p. 123 ff.; R. Reitzenstein, Das iranische Erldsungsmysterium, Bonn, 
1921, p. 160 etc.; Heesterman, Royal Consecration, p. 35; Gonda, Triads, p. 8 etc. 

49 This may explain also a case of difference of opinion between the authorities 
such as that between ApS. 17, 2, 12 (16 bricks) and BS. 10, 42: 41, 6 (15 bricks); see 
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Now, this All or the universe is according to the commentator Vina- 
yaka on KB. 17, 1, 13 16fold because the 4 quarters of the sky are each 
of them subdivided into 4 parts. By binding 16 victims to each of the 
same number of stakes the performer of the horse sacrifice “* gains” the 
universe (idam sarvam) which consists of 16 parts (SB. 13, 2, 2, 13; also 
13, 5, 1, 15). As to the 16partite All (completeness, sarvam) or universe 
see also AiB. 16, 4, 8 and SB. 13, 6, 2, 12 (sodasakalam va idam sarvam); 
KB. 8, 1 (8, 2, 3); SS. 15, 12, 15 where (see the commentary) there is a 
case of sampad $0; there are 12 diks@ and 3 upasad days, the 16 day 
being the day of the preparation of the soma draught: it is like this in 
order to ‘reach’ this all (asyaiva sarvasydptyai). One of the distinctive 
features of the sodasin rite, a soma festival characterized by 16 rounds 
(see e.g. ApS. 14, 2 f.) and consisting of 16 stotras, 16 Sastras etc. (AiB. 
4, 1, 5; GB. 2, 4, 19) 51, is a special cup of soma (the Sodasigraha, JB. 
1, 205), which is a means of making the patron of the sacrifice superior 
to ‘all this” and “all this” inferior to him (SB. 4, 5, 3, 2). The addi- 
tional 16" chant and recitation, likewise called sodasin, ‘‘is fashioned 
out of all the metres” (AiB. 4, 3, 5; 4, 4, 14) and out of all the worlds” 
(4, 4, 2). 

Turning now to Prajapati mention should be made of the mantra 
to be pronounced on this occasion (VS. 8, 36; JB. 1, 205; PB. 12, 13, 
32; ApS. 14, 2, 13) and on that of a sarvamedha (a sacrifice for universal 
success and prosperity, VS. 32, 5) 52: ‘‘ Higher than whom no other has 
been born; he who is present in 53 all (inhabited) worlds, Prajapati, uni- 
ted 54 with (his) offspring, is associated with the three lights 55, he, the 
godasin (i.e. the god to whom the sixteenth cup of soma is due)”. VS. 
8, 36 is, as far as I am able to see, the oldest occurrence of the combina- 
tion of Prajapati and the number 16. The sodasin is at KB. 17, 1 on the 
one hand called a thunderbolt (vajra), on the other ‘identified’ with 
“him that gives out heat”, i.e. the sun (17, 2, 6 S.); SB. 8, 5, 1, 10 states 
that with the thunderbolt of that 16fold one (the sun) 56 Prajapati drove 
away evil. That Prajapati is considered to be l6partite, that is to form 


Caland, Srautasiitra des Apastamba, Ul, p. 70. Compare, e.g., SB. 8, 5, 1, 10, where 
the 16fold sun figures as the wielder of the 15fold vajra; ChU. 6, 7, 1. 

50 See p. 2 f. above. 

51 Cf. Eggeling, Sat.Br. I, p. 397 f. 

82 For other particulars see Caland, Paficavimsa—Brahmana, p. 309. 

53 dviveSa “* has entered, pervaded, abides in” (VS. 8, 36); dbabhiiva: ** encompas- 
ses” (Caland, PB.); ‘* eingedrungen ist” (Caland, ApS.). 

54 samvidanah (PB.; ApS.), samrardnah (JB.) “in union with”, 

53 See above, p. 6. 

56 See above, fn. 49, 
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a complete whole, appears also from SB. 7, 2, 2, 17 ‘‘both kinds (of 
furrows ploughed in preparing the ground for the great fireplace) amount 
to 16, Prajapati consists of 16 parts”, and from 9, 2, 2, 2 ‘‘ he then ta- 
kes ghee in 16 ladlings; Prajapati is I6partite”. 

Referring to another publication 57 for the influence which the con- 
ception of the 16fold Prajapati presumably exerted on the so-called doctrine 
of the 16fold brdhman in ChU. 4, 4-9, where the principal directions of 
the universe are said to be the four quarters of brdhman, I subjoin two 
other places that attest to the belief in a more or less regular relation 
between this god and the number 16. When in the beginning Prajapati 
was here alone and wished to become many, he ‘‘ changed his state” 
(himself, vyakuruta, JUB. 1, 15, 1, 2 ff.) so as to become 16fold, viz. the 
auspicious, and accomplishment or perfection, pervading presence (explai- 
ned as food) and production (explained as semen), the past and the All, 
form and the unlimited (explained as his mind or spirit, manas), welfare 
and renown, name and what is foremost (prominent, explained as his 
head), those who are born together (explained as his limbs) and fluid 
(the hair on his body), happiness and sap (essence). According to BAU. 
1, 5, 14 Prajapati ‘is the year (i.e. the complete cycle of time) and con- 
sists of 16 constituent parts; his nights, indeed, have 15 parts, the fixed 
part (dhruva, i.e. the non-manifested part of a whole, the manifested parts 
of which are transitory or of a temporary nature) 58 being his 16°”. The 
author adds (15) that ‘‘ the one who knows this is himself that 16partite 
Prajapati who is the year; his wealth is the 15 parts, the 16" part is his 
self”. 

However, among Prajapati’s associations with numbers that with 17 
is the most frequent and characteristic. The significance of this associa- 
tion has not always been understood very well. It is true that the number 
17 is, in this connexion, obtained by means of various combinations, espe- 
cially by the addition of 12 months and 5 seasons 59, but these calcula- 
tions are not essential and mostly secondary 6. Keith's 6! statement is 
not wholly complete and correct: ‘* Prajapati is much more than the mere 
universe: ... he is the 17" beside the 16 elements of the psychic organs: 
the 34' above the 33 gods”. Nor should one say, with Renou ©, that 


57 Gonda, Change, p. 122. 

58 See above, p. 11. 

59 Minard, Cent chemins, 1, p. 146, n. 

60 See also Oldenberg, Vorwissenschaftliche Wissenschaft, p. 49 with reference to 
$B. 8, 4, 1, 13 and KS. 34, 17: 48, 4. 

6t A.B. Keith, The Religion and Philosophy of the Veda and Upanishads, Cambridge 
Mass. 1925, p. 443. 

62 L. Renou, Religions of Ancient India, London, 1953, p. 24. 
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** the choice of the number that expresses him, 17, has no rational ground ” 
or with Sukumari Bhattacharji , that he is the 17‘ principle, a fact that 
**adds an element of mystery” to the concept he represents. 

As stated above, the number 16 is characteristic of a, or the, totality, 
of the universe, the complete All, but that which is the totality itself, he 
who is or represents it, has 17 as its (or his) characteristic number. Since 
bréhman is \6fold and the gods are 16fold and the complete universe 
which is unique (complete in itself) consists of 16 parts (e.g. JB. 1, 28) 64 
and since, on the other hand, Prajdpati is all the gods (sarva devatah, 
TB. 3, 3, 7, 3), Prajapati comes to be characterized by the number 17. 
Just as elsewhere (SB. 4, 6, 1, 4; 11, 1, 2, 8) the same figure can on the 
strength of what has been said be the 4'" over and above the 3 worlds 
(earth, intermediate space, heavens, and that is why a square Prajapati 
vessel is used or one ‘ gains’ him by means of the 4'* oblation) or (9, 
1, 1, 16) the 14" comprehending and encompassing the 13 months of a 
year 5, This method of calculating is also applied in the passage SB. 
10, 4, 2, 3 ff.: when Prajapati, being the year and therefore consisting of 
720 days and nights, wished to be again the body (person, dtman) of all 
beings he had created, he was not successful in dividing himself into 2, 3 
or more bodies and so on. That is to say, when he made (out of and for) 
himself 6 or 16 bodies (of 120 or 45 entities respectively) he did not succeed 
in developing himself 7- or 17fold respectively. 

This principle of the addition of the totality to the sum of its compo- 
nents explains also the at first sight curious association of 16 as well as 
17 with the asvamedha which in SB. 13. 5, 1, 15 is said to be “all” or 
“the All, Totality”’ (sarvam): there should be 17 victims for the central 
stake in order to secure sarvam, for Prajapati is 17fold and the asvamedha 
is the All; and 16 at each of the other stakes in order to secure idam 
sarvam, for all this or the universe here (idam sarvam) consists of 16 parts 
and the afvamedha is sarvam (notice that in the second sentence idam 
“*this, here” has been added and that Prajapati is not mentioned). See 
also 13, 2, 2, 13: 17 animals, for Prajapati is 17fold and the asvamedha 
is Prajapati, for gaining the asvamedha; and 16 victims, for this universe 
consists of 16 parts and thus he gains all this. It explains also the pas- 


63S. Bhattacharji, The Indian Theogony, Cambridge, 1970, p. 327. 

4 Cf. H.W. Bodewitz, Jaiminiya Brahmana 1, 1-65, Thesis Utrecht, Leiden, 1973, 
p. 85 f. and 34, 

63 Mbh. 12, 47, 34 cr. ed. Krsna said to be covered with 16 qualities is called 
the 17". 

66 Eggeling translated idam sarvam at SB. 13, 5, 1, 15 by “everything here” and 
at 13, 2, 2, 13 by “‘all this (universe) and sarvam in 13, 5, 1, 15 incorrectly by “ every- 
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sage KB. 16, 4 (16, 4, 7 ff.): ‘‘ He recites the vaisvadeva with 16 calls 
(hava) ®7. All this consists of 16 parts; verily (it serves) to obtain all 
this. It is 17fold...; Prajipati is 17fold (characterized by the number 17). 
That rite is beneficial which is commensurate with Prajapati”. It makes 
also intelligible why the 16 officiants are at SB. 10, 4, 1, 19 said to be the 
16 parts of the soma sacrifice, which is the 17fold food of the 17fold Praja- 
pati and why one should not follow those who appoint a 17" priest and 
**do what is excessive’ (officiants are often dissuaded from attempts at 
doing what is redundant; e.g. 4, 4, 3, 10; 9, 4, 2, 28). 

This principle leads also to the association of Prajdpati as the 17'" 
or of the 17fold Prajapati with various groups of 16 entities in cases such 
as the following. At SB. 10, 4, 1, 16 the sdvitra oblations (which consti- 
tute the beginning of a definite rite, cf. 9, 5, 1, 43) and the vaisvakarmana 
oblations (which are the end) are each 8 parts (kala) of the year, and 
“‘the rite which is performed between them (viz. the preparation of the 
caldron (ukhd) etc., comm.) is the 17fold Prajapati. Thus Agni in the 
form of (or, consisting of) Prajapati, the year, has 17 members (parts); 
the complete rite is the 17fold Agni Prajapati (cf. the comm.). And at 
§ 17: “*8 words (‘‘hair, skin, blood, fat, flesh, sinew, bone, marrow”) 
of 2 syllables each represent 16 parts (kala) and the vital air (breath of 
life, prana) which circulates in them is the 17fold Prajapati” (cf. also § 18). 
On a certain occasion one sacrifices with twice 8 stanzas (VS. 17, 17-32, 
addressed to Visvakarman, here ‘identified’ with Agni Prajapati) and 
one stanza (VS. 17, 16, addressed to Agni), (because) Prajapati is 17fold 
(9, 2, 2, 6). 

Thus this 17fold character of Prajapati and the god’s association with 
the number 17 in general play an important part in the ritualistic specula- 
tions of the brahmanas. The 17fold (saptadaSa) stoma — see e.g. PB. 2, 
7, 5; 7; TB. 1, 5, 10, 668 — should on the occasion described TB. 2, 2, 
4, 7 (cf. the comm.) not be left out but chanted in the middle of the rite, 
because one propagates offspring by means of it. It belongs to (is connected 
with) Prajapati (cf. SB. 8, 4, 1, 11) and by employing it in the middle 
one places Prajapati there for the sake of offspring. - At SB. 5, 4, 5, 19 
it is argued that the dasapeya is an agnisfoma performed with the 17fold 
stoma — that means that all the stotras are to be executed in this 17fold 
mode of chanting -; by doing so one makes (the result of) the sacrifice 


thing”. As to sarvam and idam sarvam see J. Gonda, « All, Universe and Totality in 
the Satapatha-Brihmapa », JOIB 32, 1982, p. 1 ff. 

67 Cf. W. Caland and V. Henry, L’agnistoma, Paris, 1905-1906, p. 354 f. 

68 Cf. Eggeling, Sat.Br. II, p. xx, 


{15] Prajapati’s numbers 553 


one’s own, “for Prajapati is 17fold and Prajapati is the sacrifice”. —- By 
executing this stoma, which is Prajapati (PB. 2, 10, 5), one comes to this 
god. ‘* The (stoma) of 17 stanzas is Prajapati” (PB. 2, 10, 5); by perfor- 
ming it one comes to (becomes equal to) Prajdpati (9, 8, 15; see also 
17, 9, 4; 19, 7, 6; 21, 14, 4; TB. 2, 7, 10, 2; cf. 2, 7, 11, 3), or one 
obtains offspring (PB. 20, 4, 2). —- The saptadasa stoma was acquired by 
Prajapati by means of the 17fold metre (VS. 9, 34; TS. 1, 7, 11). - Ina 
definite soma ceremony of one day’s duration (ekdha) ‘‘ (every) hymn 
of praise (stotra) consists of 17 stanzas; Prajapati is characterized by 17 ; 
he conducts men to heaven” (JB. 2, 99; cf. also 2, 90). - The soma ce- 
remony of 17 days, by which Prajapati gained endless bliss (PB. 23, 11, 2), 
is performed “to win (gain, or reach) this god” (TS. 7, 3, 8, 2); that 
means to come into contact with him or with his sphere, to have access 
to him, to be in or close by his ‘ world’, to become equal to him, to win 
his favour etc. - In performing a sacrifice for the fulfilment of a special 
wish one should recite 17 kindling stanzas (sdmidhenis); then the wish 
will be fulfilled by means of the All, with which Prajapati characterized 
by the number 17 is ‘identical’ (SB. 1, 3, 5, 10). — By laying down 17 
bricks (agnicayana ritual) the patron of the sacrifice ‘* causes these creatures 
to be generated by the 17fold year, by Prajapati, the progenitor” (8, 4, 
3, 20). 

It has often been observed that in the vdjapeya ceremony 7° the num- 
ber under discussion prevails very conspicuously. This sacrifice is expli- 
citly described as consisting completely of 17fold elements: ‘‘its ritual 
is that of the sodasin (PB. 18, 6, 1) 7!, but it consists wholly of 17” (ApS. 
18, 1, 5), a rule based on PB. 18, 7, 5 or MS. I, Il, 6: 168, 8: ‘* The 
vdjapeya is throughout 17fold (sarvah saptadaso bhavati). Prajapati is chara- 
cterized by the number 17”. And the rite is intended to ‘reach’ Praja- 
pati (ibidem and ApS. 3; see also SB. 5, 1, 2, 9; cf. 5, 2, 1, 7). In confor- 
mity with this rule one has to take 17 cups of soma for the god in order 
to win him (TB. 1, 3, 3, 2; ef. ApS. 15), and, for the same reason and with 
the same motivation, to slaughter 17 victims for him (TB. 1, 3, 4, 3; ApS. 
18, 2, 13; SB. 5, 1, 3, 7 “he thus ‘wins’ Prajapati”), to use 17 drums 
(SB. 5, 1, 5, 6) and 17 earthenware vessels (TB. 5; SB. 5, 1, 4, 14), to run 
a race of 17 distances of the flight of an arrow (TB. 1, 3, 6, 3; cf. ApS. 
18, 3, 14); to chant 17 lauds (sfotra; PB. 18, 6, 5); there is a sacrificial 


® “*siebzehnartig”, W. Caland, Das Jaiminiya-Brahmana in Auswahl, Amsterdam 
Acad., 1919, p. 153. 

70 Eggeling, Sar.Br. Il, p. xxm f.; A. Hillebrandt, Ritwalliteratur, Strassburg, 
1897, p. 141 ff.; J. Gonda, Die Religionen Indiens, 21, Stuttgart, 1978, p. 159 f. 

7 See above, p. II. 
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stake (yiipa) of 17 cubits (TB. 1, 3, 7, 2; ApS. 18, 1, 8; SB. 3, 6, 4, 26; 
5, 2, 1, 7 ‘“* for Prajapati is saptadasah”’), which is enveloped in 17 clothes 
(ApS. 12; SB. 5, 2, 1, 5 “for... ”); one takes by means of 17 upaydmas 
(earthen vessels) 17 spoonfuls of sur (ApS. 18, 2, 5); there are 17 bags 
(SB. 5, 2, 1, 17), and so on; among the daksinds there are 17 chariots, 
17 waggons, 17 horses, 17 elephants, 17 golden ornaments, 17 female 
slaves etc. (ApS. 4; cf. TB. 1, 3, 6, 3). 

The performance of the rdjasitya requires 17 kinds of water 72, be- 
cause Prajapati, being the sacrifice, is 17fold (SB. 5, 3, 4, 22 f.); for the 
same reason there are 17 cups of soma and of sura (5, 1, 2, 11 f.) as well 
as 17 kinds of food (5, 2, 2, 3). - The mahdvrata day of the sacrificial 
ceremony of 7 days’ duration by which Prajapati created creatures and 
which should be celebrated by one desirous of offspring is characterized 
by 17 stanzas; by observing it one ‘ reaches’ Prajapati (PB. 22, 5, 5; cf. 
1 and 8). In another sacrifice of the same length the * body” of the ma- 
hdvrata is for the same reason 17fold. 

In constructing the sadas - an oblong shed on the sacrificial ground — 
one may, in accordance with the desires of the patron of the sacrifice, 
place different numbers of coverings over the roof, e.g., 11, if one desires 
a complete command of one’s faculties (indriyam), because the tristubh 
metre (which represents indriyam) has 11 syllables. A roof of 17 coverings 
should be made for one who is desirous of offspring, because such a roof 
serves to gain Prajapati (TS. 6, 2, 10, 6). For the same reason and with 
the same motivation one should cut a sacrificial post of 17 ‘cubits’ 
(aratni) (6, 3, 3, 6). ~ Other places of some relevance dealing with the 
recitation of 17 kindling stanzas to win Prajapati are TS. 6, 3, 7, 1; SB. 
13, 4, 1, 15 (to win the asvamedha which is Prajapati) 73; AiB. 4, 26, 5. 

From some of the above places it appears that the number 17 is, 
in connexion with Prajapati, sometimes also computed artificially. Praja- 
pati, the year, is 17fold (SB. 8, 4, 3, 20), but earlier in the same book 
(8, 4, 1, 11) the author had observed that in the year are 12 months and 
5 seasons 74, and 1, 3, 5, 10 the 12 months and 5 seasons are said to make 
the 17fold Prajapati who is sarvam 75; likewise 6, 2, 2, 8; AiB. 1, 1, 14; 
1, 16, 44, - Elsewhere, $B. 1, 5, 2, 16 f. and 12, 3, 3, 3 f., the 5 sa- 
crificial utterances (o-srdvaya ‘announce, proclaim’ etc.) are (rightly) 
said to consist of 17 syllables and to form the 17fold Prajapati who is 
the sacrifice. That means that there is congruence between these formulae 


72 For particulars see Heesterman, Royal Consecration, p. 81. 
73 See above, p. 7. 

74 See Eggeling’s note, Sar.Br. I, p. 98. 

75 See above, p. 13. 
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and the god. Similarly, TS. 1, 6, 11, 1 adding that the one ‘who knows 
the 17fold Prajapati as dependent on (or, following in an established 
position 75) the sacrifice has a firm foundation through sacrificial worship 
and is not deprived from (the merit and the results) of the sacrifice”. 
~ $B. 6, 2, 2, 9 Prajapati being Agni and the Purusa is stated to correspond 
with man (purusa), who is 17fold because he consists of the 10 prandh, 
4 limbs, the body, the neck-joints and the head: - KB. 16, 4,7 ff. the 
vai§vadeva Sastra is, like Prajapati, stated to be 17fold: 11 deities, 4 nivids 
(definite mantras), the energy of the recitation (ukthaviryam, the name 
of 6 mantras, cf. AiA. 5, 1, 5; 5, 3, 1; SA. 2, 16; SS. 7, 9, 6 etc.) 77 and 
the oblatory stanza. - The triplication of the first and last stanzas (KB. 
8, 2, 8; 10, 6 (10, 9, 19)) is another method of creating a recitation of 
17 stanzas in order to make the rite commensurate with Prajapati. 

I now proceed to discuss the association of Prajapati with the numbers 
33 and 34. 

The predilection for some numerals ending in 3 or some multiples 
of 3, e.g., 13, 30, and especially 3378 cannot be disconnected from the 
special importance attached to the number 3. Sometimes 33 may be re- 
garded as a round number, e.g., AVS. 6, 139, 1, where it occurs between 
100 and 1000; or it alternates with other numerals characterized by 3 
to denote indefinite numbers, e.g., in the Vaisvadeva nivid 79 where mention 
is made of 3 x 11, 33, 303, 3003 gods. As to the 33 gods, they occur 
already in the Samhitas of the Rg- and Atharvaveda (RV. 3, 6, 9 etc.) 80, 
where I can hardly escape the conviction that we have to do with a ‘ round’ 
number indicating a collectivity. But TB. 2, 6, 8, 1 relates that Indra, 
the wielder of the vajra, acting first, has, with the 33 gods, slain Vrtra. 
Moreover, apart from the fact that it ends in 3 and consists of 3 x 10 + 3, 
the number 33 is divisible by 3 and can therefore represent 3 x ll. It 
is of course no matter of chance that in reference to the 33 gods authors 
so often prefer the expression ‘‘3 times 11”: ¢.g., RV. 1, 34, 11, speaking 
of the 3 times 11 gods and the (two) Aévins; 8, 35, 3, where they are said 
to be all the gods 81. The number 33 can, however, also be obtained by 


76 An attempt at translating yajflam anvdyattam (see also KB. 12, 6 (12, 7, 19 S.): 
the translation “‘ connected with” (Monier-Williams etc.) is too vague; elsewhere “* de- 
pendent on, taking a footing on” etc. are more or less suitable equivalents of dyatra, 

7 See A.B. Keith, The Aitareya Aranyaka, Oxford, 1909 (1969), p. 276, n. 6. 

78 Gonda, Triads, p. 17 f.. 

79 J. Scheftelowitz, Die Apokryphen des Rgveda, Breslau, 1906, p. 137, sub 5, V, 7. 

80 Also RV. 8, 28, 1 (addressed to the Visve Devah); 8, 30, 2 (likewise); AVS. 
10, 7, 13; 23; 27; 12, 3, 16 (not 30, as in Whitney’s translation); 19, 27, 10. 

81 For other particulars see A.A. Macdonell, Vedic Mythology, Strassburg, 1897, 
Pp. 19. 
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addition: $B. 8, 4, 3, 19: the 10 fingers, 10 toes, 10 prdndh, 2 feet and the 
trunk as the 33*% 82, 

The 3 groups of gods, viz. the 8 Vasus, 11 Rudras and 12 Adityas, 
though variously defined (cf. e.g. SB. 3, 1, 3, 2; 3, 9, 4,9; 6, 1, 2, 6 
ff.; 11, 6, 3, 5 ff.) are sometimes, and likewise variously, supplemented 
So as to constitute a group of 33. $B. 4, 5, 7, 2 adds Heaven and Earth; 
AiB. 1, 10, 7; 2, 18, 8; 2, 37, 14; 3, 22, 9 Prajapati and Vasatkara, i.e, 
the ritual exclamation vasaf regarded as a deity, obviously another method 
of obtaining the traditional round number 33 83. The same enumeration 
occurs PB. 6, 2, 5. How to explain the addition? There is hardly occa- 
sion to recall those cases in which a round number minus one suggests 
the idea of defectiveness or insufficiency *4. Since the two gods added to 
the three groups of 8 Vasus etc. are not always the same, it would perhaps 
seem warranted to guess Prajapati to have been added first as the surpas- 
sing and encompassing god and in the above special contexts the ritually 
important vasafkdra — which $B. 12, 3, 3, 4 is mentioned together with 
him ~ after him to make up the total of 33. But is there not more to be 
said for the supposition that in this, as in the following case, the two 
deities are added at the same time to obtain the round number 33? 

Sometimes Indra and Prajapati are added to the 3lfold aggregate: 
$B. 11, 6, 3, 5 (cf. § 9, explaining Indra as the thunder, Prajapati as the 
sacrifice; KB. 12, 6 (12, 7, 19 ff.) “‘there are 33 soma drinking deities ..., 
viz. 8 Vasus, 11 Rudras, 12 Adityas, Indra as the 32", Prajapati as the 
33¢; then also 33 who share the victim”. The order in which these two 
occur is not fixed, however, because JB. 2, 101 speaks four times of Praja- 
pati and Indra (cf. also the above AiB. places). That means that these 
two gods are supposed to make the round number 33 complete; it cannot 
be said that Prajapati is always or necessarily the 33" who, comprehend- 
ing and embracing 32 others, completes that number. 

He is, on the other hand, not often, it is true, but variously associated 
with this number of totality or completeness. In AVS. 11, 3 — a eulogy 
on the rice-dish (odana) conceived of as a potency of world-wide and 
fundamental significance and as commensurate with the universe 85 — this 


*2 For 32 parts of the spine and the spine itself as the 33" see $B. 12, 2, 4, 14. 

83 But compare also AiB. 8, 12, 4, enumerating the Vasus, Rudras, Adityas, Viive 
Devab, Sadhya and Aptya deities, Maruts and Angirases; JB. 1, 283, mentioning the same 
groups but instead of the Maruts etc. Indra and Agni; AiA. 5, 1, 4, adding the Visve 
Devih to the former three groups; and $$. 17, 16, 1 ff., adding Prajipati and Vayu 
to these four groups. 

% Gonda, Triads, p. 16, n. 61. 

*5 On this text see J. Gonda, The Savayajfias, Amsterdam, 1965, p. 30 ff. 
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food is described as the material out of which Prajapati had fashioned 
33 worlds (st. 52), this number being, according to the commentary, in 
agreement with that of the gods (as enumerated in AiB. 1, 10, 7). He 
did more: he created the sacrifice for the sake of knowledge of these worlds 
(st. 53); the commentary seems right in explaining ‘‘ in order to distinguish 
(to realize) the happiness (beatitude) to be enjoyed in these different worlds”. 
The same event is referred to in a corrupt passage of AVP. 16, 57 (f. 185 
a 19). The author states that ‘‘by (or, for) the one who knows thus 
Prajapati’s 33 expanses with (consisting of) pure (holy) worlds are all 
of them won unobstructed (easy of access)" 86, -— According to $B. 6, 
2, 2, 36 there are for Prajapati’s victim (agnicayana) 21 kindling mantras 
and 12 dpri stanzas, “‘ that makes 33”. - In TS. 2, 3, 5, 1 the god is 
said to have had 33 daughters 87. 

The presence of two characteristic numbers in the case of the series 
of parallel mantras quoted VS. 14, 28 ff. etc. (see SB. 8, 4, 3, 3 ff.) is hardly 
due to chance: the mantras are 17 in number and Prajapati occupies not 
only the first, but also the last place, viz. in a mantra containing the num- 
ber 33. 

Among the numbers with which Prajapati is associated is also 34. 
As the 34" he is believed, not so much to be above the 33 gods 88, but 
to exceed, surpass and encompass a totality constituted by 33 individuals 
or entities. Thus it reads in TB. 1, 8, 7, 1: “‘ The (3) pavamdna (lauds 
of) this consecration rite (abhisecantyah, rdjasiiya ceremony) have 34 stan- 
zas 89. There are 33 deities. These he reaches. Prajapati is the 34'*. This 
one he reaches”. Similarly, PB. 22, 7, 5. -— Also in other connexions, 
viz. the 6" day of the six-day period: PB. 10, 1, 16 “‘ (there are) 33 deities 
and Prajapati is the 34°", — The author of SB. 5, 1, 2, 11 ff. states that 
one takes 17 cups of soma and 17 cups of sura, adding the same motivation 
in both cases, viz. Prajapati, who is the sacrifice, is 17fold; ‘* these two 
amount to 34 cups; for there are 33 gods, Prajapati is the 34'*; he thus 
wins Prajapati”. Notice in this passage the interesting combination of 


86 Read prajdpateh and abhijita. 

87 The parallel places MS. 2, 2, 7: 21, 4; KS. 11, 3: 147, 1 do not mention the 
number, 

88 Thus Keith, Religion and Philosophy, p. 443. It is of course true that Prajé- 
pati occupies, among the gods, a special position (“ Sonderstellung ”, Oldenberg, Vorw. 
Wissenschaft, p. 29), but this does not mean that a translation ‘* Prajipati and the 
other gods” would, at SB. 6, 1, 2, 27 prajapatif ca devas ca, be wrong. Sec ¢.g. SB. 
12, 2, 2, 7 and PB. 17, 11, 3 quoted below. On the use of the words for ‘other’ see 
J. Gonda, Reflections on the Numericals * one* and * two", Utrecht, 1953, p. 56 ff. 

8 See also MS. 4, 4, 10: 61, 12; BS. 12, 16: 111, 12 and cf. Heesterman, Royal 
Consecration, p. 64. 
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the numbers 17 and 34 and the complementary character of the 17 cup; 
of soma and the 17 cups of surd with which one wins the positive as well 
as the negative aspects of the sacrifice. — For other correspondences between 
ritual aggregates of 34 entities and 33 gods plus Prajapati see PB. 12, 13, 
24, mentioning 34 syllables in a laud; 24, 4, 3, dealing with the rite of 
34 days’ duration by means of which one will, following Prajapati’s exam- 
ple, gain his prosperity. 

At SB. 5, 3, 4, 23 the sacrificer is, remarkably enough, made to be 
Prajapati by offering 16 oblations upon 16 kinds of water and by not making 
two libations 99; ‘‘ that makes 34; for there are 33 gods ” (rdjasiya). — Those 
who perform the Brhaspati-sava91 give 3 times 11 cows as daksind 
and in addition to these one horse: by means of the former one reaches 
the 33 deities, by means of the horse Prajdpati, who is the 34'” of the 
deities (devatd) (PB. 17, 11, 3; see also TB. 2, 7, 1, 3 f.). — Elsewhere 
the 33 gods (devah) and Prajapati as the 34'* are explicitly said to represent 
all the deities: $B. 12, 2, 2, 7 dealing with sattras: ‘* There are 34 agni- 
$fomas in a month 92, for the obtainment of all the deities (sarvasdm de- 
vatanam); for there are 33 gods”. - See also SB. 12, 6, 1, 37: ‘* With 
the help of all the gods (deva@h, the 33 and Prajapati)... he makes the 
sacrifice complete again”. -— A more complicated argument occurs at 
SB. 4, 5, 7, 1 ff.: “‘ There are 34 utterances, called expiations. Prajapati 
is the sacrifice which is performed here, from which these creatures have 
been and still are produced ... There are 33 gods, Prajapati is the 34"*...; 
Prajapati is what is mortal and what is free from death, for Prajapati 
is All (sarvam); thus he makes him to be Prajapati and hence there are 
34 utterances... ”. 

The number 1000 is often regarded as representing the Totality 3 
and is sometimes found in rites undertaken for the fulfilment of all desires 
(sarvan kdmdan)%%, With Prajapati it is associated in TS. 5, 2, 8, 3, where 
a formula containing the word for 1000 serves to reach this god; similarly, 
5, 4, 2, 4; 5, 4, 7,2. In 7, 1, 5, 3 Prajapati causes, at the request of 
the gods, sacrifice to be made with a thousand 9, 


90 Cf. Heesterman, Royal Consecration, p. 81 f. 

% For details Caland, PB. p. 465 f.; Gonda, Savayajfias, p. 13 f. 

92 Cf. Eggeling, Sat.Br. V, p. 151, n. 2. 

93 See SB. 4, 6, 1, 15; 8, 7, 4, 11; 10, 2, 1, 11; 13, 4, 1, 6 

4 Gonda, Savayajfias, p. 168; 317 etc.; Vedic Ritual, p. 41. 

95 Occasionally, an author appears to have been forced to mention an uncommon 
association: at $B. 8 4, 1, 27 f., dealing with the 4" layer of the agnicayana, it is argued 
that there should be 18 bricks, because the year is 18fold, (12 months and 6 seasons) 
and Prajapati, being 18fold, is the year. As is well known, 18 is a frequent ‘round’ 
number in India (see O. Stein, in The Poona Orientalist, 1, 3, p. 1 ff.; 2, p. 164 ff.); in 
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It now remains to be seen whether it is possible to advance an expla- 
nation of the fact that Prajapati is associated with so many numbers. 
Summarizing the above discussion I recall what has appeared to be the 
most striking symbolical values of the numbers mentioned. The number 
21, symbolizing the ideas of perfection and completeness, plays a consi- 
derable part in homologations for ritual purposes (sampad). In the rele- 
vant argumentations the 21", 21fold entities, or entities that are other- 
wise characterized by this number are often described as constituting a 
“firm foundation ” (pratistha). By means of systems based on numerical 
congruence the sacrificer is supposed to be able to exert influence on the 
unseen and to realize his wishes. Since Prajapati, being regarded as 21fold, 
is included in this system, he is the highest pratisthd which can be reached 
and secured by means of rites characterized by the number 21. It is even 
possible to restore him and the sacrifice, with which he is ‘identical’, 
for the benefit of the sacrificer by means of 2Ifold rites. - With the 
frequent number of completion and perfection 7 the god is mainly asso- 
ciated inthe passages dealing with the construction of the great fire- 
place. The smallest and at the same time basic form of this construction 
is considered to be ‘ identical’ with the 7fold body of the god who was 
7fold in the beginning, a body that measures 7 times the length of a man. 
— The largest form of his body, and of the fireplace, is the 101fold one. 
The round number of totality 100 plus 1 symbolizes the limit which must 
not be exceeded, lest one should land beyond the universe with which the 
god is ‘identical’. - Like the All or the universe, which is regarded as 
a 16fold whole — one of the many instances of a whole that is divided or 
divisible into that number of parts — and with which Prajapati is from a 
certain point of view believed to coincide or to be homologous, the god 
to whom the 16' cup of soma is offered is likewise stated to be a 16partite 
complete whole. - The number 16 symbolizing the complete All or universe, 
the god who is or represents it has 17 as his most characteristic number. 
Thus Prajapati is, as the 17" or the 17fold one, associated with various 
groups of 16 entities. It is, moreover, not surprising to find 17 in many 
contexts in which Prajapati and an important rite are homologized or in 
the description of certain rituals in which the god’s name is a frequent 
occurrence. Hence also the importance of his 17fold character and his 
other associations with this number in the ritualistic speculations. - In 


the brahmanas its occurrences are, however, not strikingly numerous. ~ AiA. 1, 1, 4 (see 
also 1, 3, 5; 8 as well as I, 1, 2) manis described as consisting of 21 elements (10 fingers, 
10 toes and the person, dtman, himself); Prajapati as the 25‘, because he has also 2 
thighs and 2 arms and the body or person as the 25"*. This passage refers to the pafica- 
vimsa stoma, 


4 
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connexion with the gods 33, which sometimes is to be regarded as a round 
number, indicates a collectivity, consisting of 3 groups of 8, 11 and 12 
gods respectively, to which, for the sake of completion, individual gods 
named by their own names may be added. Among these additions of 
two names are Indra and Prajapati or Prajapati and Indra. Prajapati 
alone is, not often, but in various ways, associated with this number 33 
suggesting the idea of totality in connexion with the gods. As the 34'* 
he is the great god who exceeds, surpasses and encompasses the totality 
constituted by the 33 gods, among whom he is not included himself. 

So the explanation of the fact that Prajapati is associated with a com- 
paratively large number of numerical symbols does not present serious 
difficulties. Each of the above numbers has a functional and symbolical 
value of its own and could be used to indicate, suggest, or symbolize 
different aspects of the god’s nature, character, activities and significance 
for his worshippers, be it as a firm foundation to be secured by ritual 
means, or as the smallest or largest form of the great fireplace, or as 
forming a completeness and as coinciding with the universe or as the god 
who represents that idea, or as the one whose name suggests the idea of 
the totality of gods, or as the one who surpasses and encompasses this 
totality 96, 


96 On the identification of Prajapati with the 12fold year see J. Gonda, Prajdpati and 
the Year, Amsterdam, 1984, 


ABBREVIATIONS 


AiA. Aitareya~Aranyaka; AiB. Aitareya-Brahmana; Ap§. Apastamba-Srautasiitra; 
AVP. Atharvaveda Paippalada; AVS. Atharvaveda Saunaklya; BAU. Brhad-Aranyaka- 
Upanisad; ChU. Chandogya—Upanisad; GB. Gopatha-Brihmana; GG. Gobhila- 
Grhyasitra; JB, Jaiminlya—Brahmana; JUB. Jaiminlya-Upanisad-Bréhmana; KB. 
Kausltaki-Brahmaga; KS. Katyayana-Srautasitra; MS. Maitrayanl-Samhita; PB. 
PaficavimSa-Brahmana; RV. Rgveda-Samhita; $A, Sankhayana-Aranyaka; $B. Satapa- 
tha-Brihmana; $G. $ankh4yana-Grhyasitra; TB. Taittirlya-Brahmana; TS. Taittiriya- 
Samhita; VS. Vajasaneyi-Samhita. 


SADASHIV GORAKSHKAR - KALPANA DESAI 


AN ILLUSTRATED MANUSCRIPT OF ASHTASAHASRIKA 
PRAJNAPARAMITA IN THE ASIATIC SOCIETY OF BOMBAY 


The history of Buddhism between the eighth and the twelfth century in 
Bihar and Bengal (including the area which is now Bangladesh) is one of as- 
cendancy. These four hundred years witnessed the flourishing of great Univer- 
sity centres at Nalanda and Vikramashila and equally great monastic centres 
at Odantapuri, Kurkihar and Gaya in Bihar, Achutrajpur in Orissa and 
Somapura (Paharpur), Mainamati and Vasu Vihar in Bangladesh. The col- 
lective output of sculptural art, both in stone and metal is quite vast and also 
indicates regional variations in styles that pervaded the field. 

Nevertheless, inspite of references to such great libraries at the mon- 
asteries, the number of manuscripts that have survived is quite meagre com- 
pared to what is said to have once existed or what was carried away by pil- 
grims from China, Nepal and Tibet. The main reason indeed is the on- 
slaught of Bihar, Bengal and Bangladesh by Muslim invaders led by Bakh- 
tiyar Khalji at the end of the twelfth cent. All the centres were almost com- 
pletely uprooted. For instance, the devastation of Nalanda in 1202-3 A.D.! 
was so complete that when Dharmasvamin visited it about 12342, Maha- 
pandita Rahula Sribhadra was the only guru there. Dharmasvamin mentions 
how during his stay at Nalanda the centre wasjattacked by the Turushkas. 
The Odantapuri vihdra was already the residence of the Turushka general 3. 
It is no wonder then that we hardly have about twenty six illustrated manu- 
scripts which are securely dated in the Pala period4. Even amongst these 
only five indicate place names, two of Nalanda, two of Vikramashila, and one 
at Apanaka Mahavihara i.e. Kurkihar. 


1 ALL, Srivastava, The Sultanate of Delhi, Agra, 1964, p. 82 where he states that 
Bakhtiyar Khalji captured Vikramashila and Nalanda in 1202-03, 

2 G. Roerich (Ed.) Biography of Dharn.asvamin, Patna 1959, p. 90. 

3 Ibid., p. 93. 

4 S.K. Saraswati, Palayuger Chitrakalé, (in Bengali), Calcutta, 1978, pp. 38-50. 
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Included in this list is a palm leaf, illustrated manuscript of the Ashtasa- 
hasrika Prajitapdramita written when 39 years had elapsed after the reign 
of Govindapala (c. 1161-1175) the last Pala king known from references to 
him in inscriptions. It is now in the collection of the Asiatic Society, Bombay’. 

The colophon which appears on folio 222 rev. (Pl. Ia) is in the usual 
format observed during this period. After the Buddhist invocation of ye 
dharma etc. is the dedicatory statement which reads: 


Deyadharmoyarh pravaramahdyanayayina paramopasaka sAdhubhikkhu (7) Sri 
Devanidhikarasya/Yadatra punyam tadbhavatvachdryopadhydya miéatdpitripur- 
vatigam Kritva sakala satva rdsenuttara jfdnavaptaye iti/Simad Govindapalade- 
vasyatita rdjyasarnvat 39 Phalgunadine 3/Shubhamastu sarvada// 


The manuscript was thus dedicated by Devanidhikara. The epithet 
sddhu-bhikku, however, is not intelligible since the letters are partly oblit- 
erated. The rest of the colophon is in the standard cliché. The reference to 
the reign of Govindapala is in a manner observed in a few more manuscripts 
of this period and will be discussed later. 

The characteristics of the manuscript may be listed as under: 

1. the total number of folios is 222; 

2. the size of a folio is 6 x 58.5 cm.; the folios have two perforations for 
stringing and there is square design aroung the perforations (PI. 1b); 

3. there are six lines to a page and script is in fine Kutila character; 

4. the text is in three parts measuring 16.5-17-16 cm. unless interrupted 
by illustrations; 

5. the folio numbers are written in figures in the right and in words 
in the left margin; the manner in which the space around the numbers in 
illustrated folios is painted, it is clear that the paintings were done later i.e., 
after the ms. was completed; 

6. there are six illustrated folios each with three illustrations; the illus- 
trations have no captions and in size vary from 6 x 6 to 7 x 6cm. 

7. in four of the folios two monk figures are painted in each margin 
(Pl. IIb) while in the other two folios Dakinis are painted in the margins. 

The format of the text, margins and illustrations are in conformity with 
those in other contemporary examples. The illustrations have been done 
in the chain of eighteen; on the first two (f. | rev.-2 oby.) middle two (f. 
106 rev.-107 obv.) and the last two (f. 221 rev.-222 obv.) folios. The illustra- 
tions face each other. 


5 Asiatic Society Acc, No. 210, The manuscript was discovered in the Society's 
collection by Dr Kalpana Desai. Prof. Saraswati who was shown this manuscript reads 
the date as 32 whereas it is really 39. 
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Even though almost all the dated manuscripts of this period are those 
of the Ashjasdhasrikd Prajfiapdramita, there is no standardisation of the 
subjects for illustrations and it all seems to relate to the taste and pref- 
erence of either the artists or the donor. This is because the philosophical 
nature of the text has no relevance for any particular iconographic type. 

The deities and themes illustrated in our manuscript are: 


A. folio 1 rev. 

i. Crowned Buddha (Pl. Ila) 
Amitabha (PI. 116) 

i. Birth of the Buddha (Pl. IIIa) 


B, folio 2 oby. 

i. Miracle of Sravast!? (Pl. 116) 

Prajiaparamita (Pl. IVa) 

Buddha with Sariputta and Moggallana (Pl. 1Vb) 
C. folio 106 rev. 


Vajrapani (PI. Va) 
Maijjusri (Pl. V6) 
iii, Nairatmya (PI. VIa) 
D. folio 107 obv. 
i. Sarvabuddha Dakin! (Na ro mkha-spyod-ma) (PI. VIb) 


Female deity with the same attributes of Mafijusri (PI. Via) 
i. Female counterpart of Nairatmya (Pl. VIIb) 


E. folio 221 rev. 
i. Subjugation of Nalagiri (pl. VIIa) 
ii. Sirhhandda LokeSvara (PI. VIIIb) 
iii. Descent from the Tushita heaven (Pl. IXa) 


F. folio 222 obv. 

Monkeys offering honey (Pl. [Xb) 
Marict (PI. Xa) 

iii. Mahaparinirvana (pl. Xb) 


In size the illustrations vary from 6 to 7.cm. in width depending on the 
subject but closely follow a uniform pattern in respect of the composition. 
The illustrations are laid between two red lines which separate the text and 
the illustrations. Against red ground, a terraced structure with trefoil arch 
resting on columns is painted in yellow over which is creeper decoration done 
in black. Only in one case is this creeper motif replaced by a pattern of lotus 
petals (PI. 1Xa). Behind the structure is lush green foliage above which, on 
either side, are vidyadharas. The deities sit either on pitha (Pl. Ila), on 
cushion (Pls. IVa, VIIIb) or on double inverted lotus (Pls. Vb, VIIa). The 
bolster generally seen behind seated figures takes the form of an elongated 
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backdrop behind standing figures of the Buddha (Pl. 1Xa). The white oval 
halo is also surrounded by delicately drawn creepers. 

The figures have been done in delicate flowing line emphasising the 
angularity of features. Yet in comparison to the rest of the body, the hands 
and feet seem rather disproportionate. Similarly, the attendant figures, have 
not been drawn with same meticulousness with which the main figures have 
been drawn. 

By the middle of the eleventh century with the induction of the influences 
from Karnataka, the style in Bihar and Bengal assumed a baroque form with 
greater emphasis on decorative details. This contemporary phase is clearly 
reflected in the illustrations of our manuscript. Not only is the stance and 
composition quite similar, but even the ornaments suggest an effective com- 
parison which alone, in the absence of a colophon, would have helped in 
determining the period of our MS. It may be appropriate to review a few 
such comparisons, to show the strong affinity these illustrations have with 
their sculptural counterparts. 

The Prajfidparamita (Pl. [Va) for instance is a virtual copy of the Ma- 
haéri Tara (Pl. Xla), almost to the last detail. Even the frontal depiction of 
the full-blown lotus is quite identical. Our figure could have been identified 
as Mahaéri Tara but for the books placed on the lotuses which help in identi- 
fying the image as that of the Prajiiaparamita. 

The figure of Sirnhandda LokeSvara (PI. VIIIb) strikes a close com- 
parison with its sculptural counterpart (Pl. X15). The linear flow of the 
line in the painting is substantially the same as its plastic representation. 

Two more illustrations, both on the first folio, require closer scrutiny 
in the context of sculptural parallels and eventually to determine the probable 
provenance of the manuscript. The first of these is the representation of the 
Crowned Buddha (PI. IIa). The concept of this iconographic type arose at 
two provinces in India, in Kashmir 6 and in Bihar 7. In Kashmir it evidently 
came via Central Asia, but in Bihar it seems to have been introduced via Burma 
where in the Pagan sculptures it is known as Jambupati §. The metal images 
of this type from Kurkihar strongly point to this borrowing. The two metal 
images dedicated in the 3rd and 19th regnal years of Vigrahapala 9, who 
according to us is Vigrahapala III (c. 1041-1067), indicate that at Kurkihar 
there was either a sculptor or a gild which specialised only in this icono- 
graphic type which, incidentally, was localised at Jeast in so far as metal 
images are concerned only at Kurkihar, in the second half of the eleventh 


6 P. Pal, Bronzes of Kashmir, Graz, 1975, Figs. 29, 30. 

7 P.L. Gupta, Patna Museum Catalogue of Antiquities, Patna, 1965, pp. 131-136. 
8 Gordon H. I.uce, Old Burma Early Pagan, New York, 1969, Vol. 1, pp. 184-187. 
° PLL, Gupta, op. cit., pp. 131 and 133, Serial Nos. 30, 33 and 34. 


[5] An illustrated manuscript of Ashtasahasrika Prajfidparamita 365 


century when even at Nalanda the activity of casting metal images seems to 
have substantially cooled down. The illustration of the Crowned Buddha 
in our MS. faithfully incorporates the features of the stone sculptures of 
the end of the eleventh century (PI. XIla), in respect of architectural features 
including the arch, the foliage around it and even a seemingly minor motif 
of a bird on cither side of the halo. 

We are tempted to extend the comparison to the second illustration on 
the same folio viz., Amitabha (Pl. 115). The sahgrnafi with its very close par- 
allel lines is quite unusual and different from what we see at Nalanda or 
anywhere else in Bihar. However, even here we see a striking comparison 
between the Buddha figure from Kurkihar (Pl. X16) and the one in our 
illustration. Here too we see the birds represented on either side of the halo. 

Speaking of samghdji, it is necessary to examine the appearance of the 
type of samghdti seen in other illustrations (Pls. IIlb, 1Vb, VIIa). This 
particular samghdti made from patches of rags stitched together has been 
mentioned in the Vinaya texts as the pamsSukula chivara which was worn 
by the Buddha and the monks till the Buddha permitted them to wear other 
types of cloth !®. Whether or not it was common in India it is difficult to 
ascertain in the absence of its representation either in sculpture or painting. 

However, in Tibet this type of chivara, the Chos-gog, is a compulsory 
prescription and every monk is supposed to carry his own to be worn on 
ceremonial occasions !!. It is quite commonly represented in Tibetan paint- 
ing and often in bronzes from Tibet !2. The question is how this samghaji 
was adopted in Tibet when in India itself it seems to have fallen in disuse. 

In so far as its appearance in eastern Indian painting in the twelfth century 
is concerned, we see two possibilities. One possibility is as a result of the 
influence of Tibetan painting, which seems very remote both from the point 
of view of the period and the style. The other possibility is that an Indian 
artist, probably a monk, who came back from Tibet incorporated in the 
painting certain Tibetan elements which must have overwhelmed him 
even though his style remains chiefly Indian in character. 

The motif of the anointing vase in the birth scene (PI. IIa) for instance 
is also typically Tibetan!3. Unlike in Indian sculptures where the child Buddha 
stands on a pyramidal platform, in our painting a typical Tibetan vase is 
represented. 


10 F. Max Muller (Bd.) Vinaya Texts pt. II. The Mahdvagga, S.B.E. series, Vol. 
XVII (Indian reprint, 1965) p. 193. 

11 L.A. Waddell, The Buddhism of Tibet or Lamaism, Cambridge, 1939 (reprint), pp. 
200-201. Heather Karmay, Early Sino-Tibetan Art, Warminster, 1975, p. 49. 

12 Karmay, Jbid., p. 50 Figs. 29, 30, p. 53, Fig. 33. 

13 B. g. see Waddell, op. cit., p. 340, 341, Fig. 29. 
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The other major Tibetan influence is in the presence of certain deities 
particularly on the two central folios. We refer to the Sarvabuddha Dakini 
(Pl. VIb), Maiijusri (Pl. V4), Vajrapani (Pl. Va) and Nairatmya (PI. VIIb) 
who collectively point to their connection with the Sas-kya-pa monastery. 
Waddell 14 and Getty !5 suggest that these were the tutelary deities of this 
monastery which was founded by K’on-dkon-mch’og rgyal-po in A.D. 1071. 
He claimed “‘inspiration from the celestial Bodhisattva of wisdom, Majfijusri"16, 
It is said Atisa had foretold the foundation and future fame of this mon- 
astery when he passed !7 a rock on the present site of the monastery. And, 
Atisa himself is considered by the Tibetans as an incarnation of Majijusri. 

Moreover, the concept of Dakini in Tantric Buddhism was known 
through literature such as the Nispannayogavali or the Sadhanamaila in India 
even though we seldom see their representations in sculpture. Indeed, there 
were mural paintings in eastern India as mentioned by Dharmasvamin 18, 
but none have survived to tell us either about their style or content. Certain 
Dakinis thus are known only through Tibetan religious art. The Sarvabuddha 
Dakini represented in our manuscript is known more through Tibetan paint- 
ings and bronzes and not from any Indian representation. 

Our manuscript seems to derive from the collective influences of these 
Tibetan elements discussed here. In a foregoing paragraph we have postulated 
a hypothesis that such influences may have come via a monk artist who came 
back from Tibet and did the illustrations. 

Atisa left for Tibet in 1040 and died there in 1052. From his biography 
we know that Atisa was well versed in tantras 19 and at the same time was a 
staunch adherent of the Vinaya doctrine. In Tibet where he was responsible 
for reformed Lamaism, he was deified as the incarnation of Maifijusri. 
The adoption of the Vinaya doctrine in Tibet and even the chos-gog or the 
pamsukula chivara by the Tibetan monks can be ascribed to the influence of 
Atisa’s teaching. When Atisa went to Tibet he was accompanied by a big 
retinue and it is not unlikely that it included an artist monk. It is on this basis 
that we have suggested the hypothesis that a monk artist may have gone 
to the Sas~kya-pa monastery and on return has painted our manuscript in 
a style to which he was accustomed. 

The corollary then is where was it painted? 

According to the colophon the manuscript was painted when 39 years 


14 Ibid., p. 69. 

15 Alice Getty, The Gods of Northern Buddhism, Oxford, 1914, p. 121. 
16 Waddell, op. cit., p. 69. 

17 Ibid., p. 274. 

18 G. Roerich (Ed.), op. cit., p. 93. 

19 Alaka Chattopadhyaya, Atisa and Tibet, Calcutta, 1967, p. 349. 
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had elapsed after the reign of Govindapala. There are quite a few inscrip- 
tions of this period where Govindapala’s reign is referred as having been 
elapsed 20. Such inscriptions have been interpreted in two distinct ways. 
One school of thought calculates the date from the date of Govindapala’s 
ascending the throne in 1161. The other school takes the reading literally 
and calculates the date from the last known date of Govindapala viz. 1175. 
We are inclined to accept the former interpretation. Govindapala’s accepted 
dates are 1161 to 1175 and if we calculate 39 years after 1161 it gives us the 
year 1200 which is acceptable from the point of style and even for historical 
reasons. In case we consider the reckoning from the last known date viz. 
1175 then we get a date in the year 1214 which is impossible for Bihar and 
Bengal were then in the clutches of the Turushkas and all religious activity 
at the Buddhist centres had come to an end. 

The possible centres where our manuscript may have been painted are 
Nalanda, Odantapuri, Kurkihar or Vikramashila. We have chosen to restrict 
to Bihar for one obvious reason and that is the presence of a figure of the 
crowned Buddha, an iconographic type as we have earlier mentioned was 
localised in Bihar and that too at Kurkihar. There are many opinions about 
the dates of destruction of the monasteries. According to some Tibetan 
chronicles, ‘‘In 1200 A.D. Pandit Sakya Sribhadra of Kashmir visited the 
great monasteries of Odantapuri and Vikramashila. He witnessed the de- 
struction of those Viharas by the Turuska (Muhammadan) army and the 
wholesale massacre of the monks"2!. On the other hand the date when 
Nalanda was destroyed is given as 1203 22. Without being dogmatic about 
the probabilities, we are inclined to consider the representation of the crowned 
Buddha figures as relevant to decide this issue. Not only the iconography 
but even the affinity of the illustrations to the metal images indicates Kur- 
kihar as the possible centre. It is true that we hardly have much information 
about this centre in comparison to such centres as Nalanda or Vikramashila 
but it is also true that Kurkihar has yielded over two hundred metal images 23 
which indicate that there was a lot of activity going on here almost till the end 
of the twelfth century. The monastery has been referred to as the Apanaka 
Mahivihara in the inscriptions on some of the metal images 24. The Ashfa- 


20 R.C. Majumdar (Ed.). The History of Bengal, Vol. 1, Dacca 1963 (2nd impres- 
sion), p. 171. A.M. Chowdhury, Dynastic History of Bengal, Dacca 1967, pp. 256-7. 

21 §.C. Das, « A Note on the Antiquities of Chittagong, compiled from the Tibetan 
works Pagsam Jon-Zain of Sumpa Khan-po and Kahbab Dun Dan of Lama Tara Natha», 
JASB, LXVII, I, 1898, p. 25. 

22 ALL, Srivastava, op. cit., p. 82. 

23 K.P. Jayaswal, « Metal Images of Kurkihar Monastery», J/SOA, II, No. 
2, 1934, pp. 70-82 and plates. 

24 A. Banerji-Sastri, « Ninety-three inscriptions on the Kurkihar Bronzes », Journal 
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sGhasrika PrajiapGramita manuscript of year eighteenth of Ramapala’s reign 
has been done at this monastery. If the authority of the Kashmiri pandit is 
accepted then both Vikramashila and Odantapuri were almost non existing 
in 1200 A.D. to promote any religious activity. But then it sounds very 
paradoxical that inspite of the impending threat of the Muslim onslaught 
and the destruction of other centres the activity had not completely stopped, 
Year 39 connected with Govindapala’s reign is perhaps the last year after 
which we do not come across any inscriptional reference to the reign of 
Govindapala. The reasons, as we have discussed, are quite obvious. If so, 
then our manuscript is important as the last in the series. Whatever that 
be it is one of the finest manuscripts to have been produced in eastern India 
during that period, and belies the comment that the classical style of the 
palm leaf illustrated manuscripts had ceased by the third quarter of the 
twelfth century. 


Pe 


ae V5 


of the Bihar and Orissa Research Society, XXVI, Pt, Ml, 1940, p. 247, S.No. $8, p. 
248, S.No. 59, p. 250, S.No. 84. The Ashtasahasrika Prajhdparamita MS. of year 18 of 
Rajyapala has also been dedicated at the Apanaka Mahavihdra, Even a metal image S. No. 
84 referred to here has been dedicated at this monastery in the year 31 of Rajyapala (c. 
907-944 A.D.). 
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6) Idem. Folio 106 rev.: Manjusri. 
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a) Idem. Folio 106 rev.: Nairatmya. 


6) Idem. Folio 107 obv.: Sarvabuddha Dakini. 6) Idem. Folio 107 obv.: Nairatmya 
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a) Idem, Folio 221 rev.: Descent from the Tushita heaven. 


6) Idem. Folio 221 rev.: Sirhhandda Lokesvara. 6) Idem. Folio 222 obv.: Monkeys offering honey. 


S. GoraksHkar~K, Desat, An illustrated manuscript 


b) Idem. Folio 222 obv.: Mahaparinirvana. 
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6) Sirnhanada Lokesvara. Bihar, 


a) Mahasri Tara. Bihar, 
¢. 1th-12th century A.D. 
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6) Buddha. Bronze. Kurkihar, Bihar, c. 11th century A.D. 


a) Crowned Buddha, Pala period. Kurkihar, Bihar, 
¢. 11th century A.D. Prince of Wales Museum, Bombay. 
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SOME FOREIGN ELEMENTS OF COSTUME 
AND HAIR-STYLE IN INDIAN ART 


In the sculpture and painting of the sub-continent, foreign elements 
of costume and hair-style can be discerned, particularly in the early cen- 
turies A.D. Perhaps the best-known, the ‘‘ northern" costume of Sarya 
persists, in India, in the form of the god's boots, for centuries. Others, 
like the camail (see below) and the “‘ Scythian” pointed cap, not only 
endure for centuries but have a range extending far beyond India. Most, 
however, are short lived and Indian costume through the centuries, as 
known through the medium of art, remains essentially Indian. 

The tall mukuja, either the kirifa mukuta or, when combined with 
Siva’s hair, the jaa mukuja is probably of Western Asian origin. It first 
appears on a relief in the Lahore Museum!. Prior to this, male figures 
wear turbans, except for those depicted as Yavanas (foreigners) or in Ya- 
vana costume, with their hair in short curls bound by the diadem, a plain 
narrow band, tied at the back or side of the head, as seen on the Kusina 
head of Siva now in the National Museum 2. In addition tunics and san- 
dals, sometimes laced up the lower legs, may be seen on representations 
of foreign dress at Bharhut, Pitalkhora and Sajici, but they are not rep- 
resented for long. The door-guardians in Yavana costume outside the 
Ravanaphadi cave at Aihole (prob. 6th century A.D.) are an exceptional 
survival 3, 

For various reasons, certain articles of Greek and Roman costume 
as well as hair-styles reflected in Kus&na sculpture have not been generally 
recognised. They were most probably transmitted by personal contacts 
or by means of imports of works of art through the Hellenised and then 


1 No. 105. J. Rosenfield, The Dynastic Art of the Kushans, Berkeley, 1967, pp. 
189, 240, fig. 77. 

2 National Museum, New Delhi (Gift of Mrs. Krishna Riboud). 

3 J.C. Harle, «Two Yavana Dvéarapalas at Aihole», The Professor K. A. Nila~ 
kantha Sastri 80th Birthday Commemoration Volume, Madras, 1971. 
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Romanised Near East or else more direct contacts with Rome, Alexandria 
etc. The Greek cape, the chlamys, worn by the riders of the Parthenon 
frieze and seven centuries later by the Roman Emperor Valerian sur- 
rendering to Shapur I on the rock relief at Bishapur is reproduced on the 
shoulders of a sculpture of one of Sirya’s attendants, Pinhgala, of the 
late Kusana or early Gupta period in the Mathura Museum (Pl. Ia) 4. 

One of the so called Bacchanalian scenes from Mathura of the same 
period depicts a figure wearing the chlamys, but here the attendant figures 
are explcitly portrayed in Greek dress or a version of it 5. 

Feminine figures with their hair drawn into a large pom-pom in the 
front are very common in the sculpture of Mathura during the Kusana 
period (Pl. Ib). A similar style appears in feminine heads of the Roman 
period although it is quite possible, while unlikely, that the borrowing 
was in the reverse direction or in both cases from a contemporary style 
in the Romanised Near East (Pl. Ia) 7. 

A highly distinctive way of dressing the hair, reserved in India for 
representations of Siva, does not appear there until the 7th or 8th century 
A.D. (Pl. 11d). In Kashmir, where it appears very frequently, it adorns 
the heads of other deities as well, such as Brahma and the Bodhisattva 
Padmapani 9. A head representing Selene or the Moon (2), in relief on a small 


4 Mathura Museum No. 34.2359. A very recent article points out that the cape 
was worn by Huviska as he appears on a number of his coins but in sculpture refers 
only to Gupta examples of Siirya’s attendants wearing the cape. C. Lacour-Jalouneix, 
«The Origins of the Image of the Sun-God in Northern India», SARAS Bulletin, 
2, April 1983, pp. 24-40. Additional Gupta examples are Mathura Museum D-1, 513, 
1387, 1389 and 2359. V.S. Agrawala, A Catalogue of the Brahmanical Images in Ma- 
thura Art, Lucknow, 1951, consistently notes the presence of this garment without appar- 
ent awareness of its nature or origin. 

$ Mathuré Museum C2, illus. F.S. Growse, «Supposed Greek Sculpture of Ma- 
thura » JASB, 1875, pl. Xa). Cunningham, Archaeological Survey of India Report, I, 
Pp. 242, remarks on the similarity of this garment to the chlamys, 

6 From the Kankall Tila, Mathura Museum No. J 598. A more complex form, 
from which this is probably derived, has been conclusively proved to have exact analogues 
in Roman sculptures of the Ist centuries B.C.-A,D. J. Schlumberger, « Coiffures f€ 
minines similaires & Rome et dans I'Inde», Mélanges d'archéologie et d'histoire offerts a 
André Piganiol, Vol. 1, Paris, 1966, pp. 587-595. 

7 From Narona, Yougoslavia. Ashmolean Museum, Oxford, Dept. of Antiquities, 
No, 1941.808. 

§ Ekamukhalifgam at Bhitri, Ghazipur Dist., U.P., 6th or 7th century A.D. This 
extraordinary head of Siva perhaps represents the god as Gokarna (having cow ears), 
one of his epithets. Cf. also M. Taddei, in EW, 13, 1962, pp. 288-310. 

9 Museum fiir Indische Kunst, West Berlin, No. I 25, illus. P. Pal, Bronzes from 
Kashmir, Graz, 1975, pp. 54-55; J.C. Harle, « An Early Brass Image of a Bodhisattva 
with Kashmir or Swat Valley Affinities », in J.E. van Lohuizen de Leeuw, ed., South 
Asian Archaeology 1975, Leiden, 1979, pp. 127-134. 
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stone shrine from Kanawat, Syria, dated to about the 3rd century A. D. 
appears, however, to have the same coiffure, a central ‘* panel” or “* win- 
dow”, the hair showing a central parting and framed by “‘ wings” of 
hair drawn up on either side (Pl. IIT) 19. It suggests that the Romanized 
Near East was the source of this hair style. 

Of probably Central Asian origin, the camail, with a pan-Asian dis- 
tribution, is one of the most enduring of these foreign elements of costume 
to appear in India'!, It is a sleeveless poncho-like garment, apparently 
slipped over the head and covering only the chest and upper abdomen. 
It terminates in three deeply cut points, one in the front (and also the back?) 
and one falling over each shoulder. The finest example, studded with 
jewels and with tassels falling down from the lower edges is worn by a 
figure from Fondukistan (PI. IV). The earliest examples, hower, are both 
of the Kusina period, one from Mathur, the other from Gandhara, both 
worn by figures in well-known sculptures !2, In the second, the well-known 
large Pajicika or Kubera, one of the attendant figures wears a camail 
apparently made of scale-armor !3. A camail is worn by one of the seated 
almost life-sized Buddhas at the base of one of the subsidiary stipas 
at Jaulian, Taxila (Pl. Va)!4. Outside the Kushanshahr, one of the two 
dancers in the scene painted outside Cave 4 at Bagh wears a camail. One 
cannot help thinking of the traditional costume of the jester or fool in 
Europe as portrayed, for instance, in the joker of a pack of cards. With 
the exception of the Buddha, all these figures wear trousers. 

“Camails are worn by at least two painted figures at Bamiyan, as well 
as by an appliqué figure on a fragment of a vase found by Aurel Stein at 
Yotkan (PI. Vb) 'S. But the camail makes its most frequent appearances 
in Kashmir. Two stone figures wear camails, a large crowned Buddha 


10 Fitzwilliam Museum, Cambridge, No. GR. 1-1874. Published E. Budde & 
R. Nicholls, A Catalogue of the Greek and Roman Sculpture in the Fitzwilliam Museum, 
Cambridge, 1964, p. 78, pl. 42. 

11 The French scholars, who originally drew attention to this garment, called it 
a camail. So far, the name in its places of origin has not been identified. For a more 
detailed study of this garment, J.C. Harle, « Camail; Chasuble; ‘cloud collar’ ». Spolia 
Zeylanica, Vol. 35, Pts. 1 & Il, pp. 265-267. The illustrations provided were unfortu- 
nately not published. 

12 Mathura Museum, No. 2661; Lahore Museum No. 3; illus, J. Rosenfield, op. 
cit., figs. 41, 42, 42a. 

13 For a piece of scale-armour excavated at Shaikhin Dheri, Charsada, F. R. 
Allchin, «Shaikhdn Dheri Studies (1)», Studies in Honour of Sir Mortimer Wheeler, 
JRAS, 1970. 

14 West side of All, Sir John Marshall, Taxila, Plan of Jaulian. 

15 Sir Aurel Stein, Ancient Khotan, Vol. Il, pl. XLIV, Y0009. 
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from Parihasapura and a Sirya from the Sun temple at Martand (PI. VI) !6. 
Bronze figures wearing camails are numerous '7. The predominance amongst 
them of crowned Buddhas and Siryas suggests that the camil, at least 
at this late stage, was considered an attribute of sovereignty. 

In China, the *‘ cloud collar”, with rounded points, almost certainly 
derived from the camail, is often worn by Chinese figures, but not before 
Yiian or early Ming times. It is one of the favourite motifs of Chinese 
decorated porcelain (PI. VII). Probably from such a Chinese or Central 
Asian source, it reappears, also with rounded points, on the costume of 
the Sahi king in Western Indian illustrated Kalakdcarya Katha MS. as 
late as the 1Sth century, The points sometimes number more than three. 
An angel in a 16th century Turkish miniature is shown wearing this type 
of camail (Pl, VIII) '8. 

The only article of clothing to have a longer life with as wide an 
area of geographical distribution is the pointed ** Scythian” cap, most 
often with the top tilted forward. First seen on Sargonid reliefs, it appears 
again and again in India, particularly in the Kusana period, on the three 
Wise Men from the East in mosaics and reliefs at Ravenna (c. 6th century 
A.D.) and receives a new lease of life as the ** Phrygian™ bonnet, an 
eighteenth century European symbol of liberty. As such it is traditionally 
the distinguishing feature of Marianne, the personification of Republican 
France and as such graces some of the current French coinage. 


16 Sri Pratap Singh Museum, Srinagar, No. Aa . R.C, Kak, Handbook of the Ar- 
chacological and Numismatic Sections of the S.P.S.Museum, Srinagar, Calcutta and Simla, 
1923, pp. 42, 44, 

17 P. Pal, op. cit., Nos. 16, 30, 32, 36, $7 (2). There is also a small stone figure 
wearing a camail in the Lahor: Museum (unpublished). 

18 Freer Gallery of Art, Smithsonian Institute, Washington, D.C. No. 33. 6 
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Relief of Selene or the moon (?), Kanawat, Syria, c. 3rd century A.D. Bequeathed 
by C.F. Tyrwhitt Drake (Photo: Fitzwilliam Museum). 
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Bodhisattva (?), Fondukistan, 7th-8th century A.D. (Photo: Musée Guimet). 
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ARCHAEOLOGICAL EVIDENCE 
ON THE EARLY VASUDEVA WORSHIP 


The decline of the Brahmanical religion of the Vedas and the growth 
of Buddhism and Jainism in the second half of the Ist millenium B. C. 
characterise the most significant change known to the Indian history of 
religion: namely the transition from the aniconic sacrificial religion to 
the pictorial representation and worship of god in the newly-formed re- 
ligious movements. This was no transformation brought about consciously 
but the result of a laborious and protracted process, towards the end of 
which the latent aversion to the pictorial representation of the gods dis- 
appeared. It started with the terracotta figurines of mother-goddesses, 
but then the stone was discovered as a medium for art. The initial big 
stone sculptures of India represented Yaksas and Nagas, i. e. objects of 
popular belief. Goddesses of fertility and the Goddess of Luck counted also 
to the early creations of the artist. The Buddhist art started towards the 
end of the 2nd century B.C. with the reliefs at Sanchi Il and at Bharhut 
which represented the Buddha only in symbols but still not in human form. 
Like the Buddha, the main figures and gods of other religions were rep- 
resented comparatively late. The oldest known sculptures of Hindu icon- 
ography originate from the Ist century B.C. They represent Hindu deities 
in the last stage of sectarian development before their iconography was 
gradually fixed during the Kusina period. Thus many Kusdna images of a 
god or a goddess of Hinduistic origin can rightly be interpreted only then 
when their early context is taken into consideration. The importance of 
this statement can be illuminated with the help of a striking example. 

We all know the group of small Kusana images, without exception, of 
a four-armed Hinduistic divinity (Pl. 1) whose arms, hands and the attri- 
butes are represented always in the same way: for example, both the right 
arms are bent towards the shoulder. the palm of the front right hand is 
turned inwards, while the rear (right) one lies by or is placed on the sum- 
mit of a big club (gada) standing upside down. The left arms are bent as 
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well: the rear left hand catches the rim of a wheel (cakra), while the front 
one holds a conch-shell (Sankha)!. This basic type of the masculine god, 
mostly free from nimbus, and furnished always with a crown-like head- 
gear, appears only in the Kusana period and, to be precise, both as compact 
relief as well as freestanding sculpture (PI. II). Provided generally with 
three of the four canonical attributes of the god Visnu, this representation 
is regarded as the early image of this very god. This means that the iden- 
tification of the figure is derived from later iconographic forms. But let 
us take just the opposite way and ask if there be no older sources to in- 
terpret this Kusana image of a god. With this question we land in the 
rather dark centuries preceding our time. Literary works on the religious 
situation, which could be dated with certainty into this period, are rather 
scarce. The few reliable sources are of archaeological type: namely coins 
and inscriptions which convey by their nature only short, though concen- 
trated, informations. They are reliable because they can be dated. The 
oldest source connected with our subject are the six coins, all of the same 
kind, found by Paul Bernard and his excavators of the Délégation Archéo- 
logique Francaise en Afghanistan in 1970 in the ruins of Ai Khanum 
near the Afghanistan—-Russian border 2. These are coins of the Indo-Greek 
king Agathokles whose title and name appear both in Greek script on one 
side and in Brahmi (rajine agathuklayesa) on the other (Pl. IIIa, b). On the 
“* Greek ” side a male figure is represented with club and plough, on the 
‘* Brahmi” side another male with conch-shell (?) and wheel, both two- 
armed and standing. No question, the former represents Samkarsana and the 
latter Vasudeva. Agathokles reigned in about 170 B. C., his ** Indian ” coins 
are the oldest examples at all of the pictorial representation of Hinduistic 
gods, a fact which cannot be emphasized enough. There is no doubt about 
the correct identification. One proof is the ‘‘ sequence” in which the gods 
are illustrated on the coins: it cannot be doubted that with the coins from 
Bactria the side inscribed in Greek is the obverse and the Indian side is 
the reverse. Hence the order of succession is: 1. Samkarsana, 2. Vasudeva. 
Exactly this order of succession reappears in the two early Indian inscriptions 
only which mention these two names. They belong to the second half 
of the first century B.C. The inscription from Ghosundi (Chitorgarh, 


1 Occasionally, a water-pot appears in place of the conch-shell. The reasons 
for this are of no importance for our discussion. 

2 A.K. Narain, «The Two Hindu Divinities on the Coins of Agathocles from 
Ai Khanum», JNSI, 35, 1973, pp. 73 ff.; J. Filliozat, « Représentations des Vasudeva 
et Samkarsana, au u* siécle avant J.C. », AA, XXVI, 1973, pp. 113-123; Rémy Audouin 
et Paul Bernard, « Trésor de Monnaies Indiennes et Indo-Grecques d’Ai _Khanoum, part 
Il», Revue Numismatique, XVI, 1974, pp. 7-41, pl. 1. 
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Rajasthan) 3 speaks of the erection of a railing of stone for the purposes 
of worship (pija-sila-prakara), (dedicated) to the Blessed Ones, Samkar- 
sana and Vasudeva. In the Nanaghat Cave Inscription (District Poona, 
Maharashtra) 4 both are invoked in the succession, Samkarsana-Vasu- 
deva, in the midst of a row of other gods. This combination of the names 
is obviously the result of kinship relation between them. Priority is given 
to Samkarsana as the elder brother of Vasudeva~Krsna. The equation 
of this club-carrying figure with Herakles in Greek accounts speaks for 
the opinion that the worship was nothing short of a cult of heroes, a cult 
which has evidently been extended to the male members of the family 
clan of Vasudeva-Kysna. This is confirmed by the Mora Well Inscription 
from Mathura of the time of Sodiisa (beginning of Ist cent. A. D.), in which 
the installation of cult idols of the five heroes (paficavira) of the Vrsni 
race in a stone temple, is mentioned 5. According to a passage in the Vayu~ 
Purdna, these five are to be identified as Samkarsana, Vasudeva, Pradyumna, 
Samba and Aniruddha®. Genealogically, Vasudeva is the main figure: 
only he is directly related to all others: Samkarsana is, already mentioned, 
his elder brother, Pradyumna and Samba are his sons and Aniruddha his 
grandson?. The cult of the Mora Well Inscription goes for the “‘ sublime 
five heroes of the Vrsni race”, named manusyaprakrti-devah, ‘‘ gods of 
human origin” in the Vayu-Purana. 

Howsoever the earliest literary references of Samkarsana and Vasu- 
deva may be interpreted 8, the quoted archaeological evidences, the coins 


3-H. Liiders, List, no. 6; K.P. Jayaswal, El, XVI, p. 27; D.C. Sircar, Select In- 
scriptions, vol. 1, Calcutta, 1965, pp. 90 f. 

4H. Liiders, List, no. 1112; D.C. Sircar, op. cit., p. 192 (for further references). 

SH. Liiders, El, XXIV, pp. 194 ff; ibid. (ed. K.L. Janert), Mathura Inscriptions, 
GOttingen 1961, p. 154; D.C. Sircar, op. cit., p. 122 (for further references). 

6 Vayumahdpurana, Venkat. Press Ed., p. 164: manusyaprakytin devan kirtyamanan 
nibodhata Samkararsano Vasudevah Pradyumnah Samba eva ca Aniruddhasgca pajficaite 
vamSavirah prakirttitah. See also J.N. Banerjea, JISOA, X, pp. 65-68, and Idem, Re- 
ligion in Art and Archaeology, Lucknow 1968, pp. 12 f. 

A confirmation of this interpretation is to be found also in the Jaina text, Ndya- 
dhammakahdo, with the formulation ‘* Baladevapimokkhe pafica mahavire”. 

7 The affiliation of this family, especially of Vasudeva, to the Vrsni clan is proved 
many times in the literature as well. See for example, Mahabharata, Poona edition, 
6, 32. 37: vrsninam Vasudevo'smi, ‘‘I am Vasudeva among the Vrsnis”, or the numerous 
narrations of Vasudeva, and also of Samkarsana (= Balarima, Baladeva) as Varsneya, 
or in the compounds with * Vrsni-’ in Sérensen’s “‘ An Index to the Names in the Maha- 
bharata ”. 

8 The following works contain the most important religio-historical observations 
to this theme: R. G. Bhandarkar, « Vaisnavism, Saivism and Minor Religious Systems », 
in the Series, Grundziige der Indo-Arischen Philologie und Altertumskunde, Strassburg, 
1913, Reprint Varanasi 1965; H.C. Raychaudhuri, Materials for the Study of the Early 
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and inscriptions bear witness to the worship of the Vrsni heroes with Sam- 
karsana and Vasudeva at the head for at least two centuries in an area 
extending from the north of Afghanistan to the Bombay region. In the 
homeland of the Vrsnis and even in the South of India (Pl. IIIc) the hero 
worship can be traced upto the Gupta period 9. 

The Besnagar Garuda Pillar Inscription, the last and the most 
important evidence of the religio—historical situation in India in the 2nd/Ist 
century B.C., has never been brought in connexion with the Hero Cult 
directly, because of its exclusive reference to Vasudeva and has, therefore, 
been considered as a document of an advanced phase in the development of 
the Bhagavata religion. The inscription records, as is well-known, the 
installation of a Garuda-dhvaja in honour of Devadeva Vasudeva by 
order of the Bhagavata Heliodoros, Son of Dion, an inhabitant of Taxila, 
who came as the Greek ambassador from King Antialkidas to King Kagi- 
putra Bhagabhadra (of Vidisa), From the fact that this inscription is chis- 
elled on a column carrying Garuda, the later vehicle of Visnu, as its 


History of the Vaishnava Sect, 2nd Ed., 1975; J. N. Banerjea, Religion in Art and Archaeo- 
logy, Lucknow, 1968; S. Chattopadhyaya, Evolution of Hindu Sects, Delhi, 1970; S. Jais- 
wal, The Origin and Development of Vaisnavism, 2nd Ed., Delhi, 1981. 

9 The Vrsnis were a martial race keen on independence till the early centuries of 
our time. For a coin with Brahmi and Kharosthi legends and symbols of a banner with 
a composite animal, half lion and half elephant, on one side, and a wheel on the other, 
see Allan, BMC, Coins of Ancient India, 1936, Reprint, Oxford, 1967, pp. cLv ff., 281, 
pl. XVI, 5. The banner stands no doubt for Samkarsana and the wheel for Vasudeva. 

‘That the worship of the heroes of their own race by the Vrsnis continued at least 
till the 3rd—4th century A. D. is proved by recent finds of sealings with the corresponding 
symbols. See JNSI, XXXV, 1973, Editor's note on pp. 97 ff. pls. X-XI to the article 
of Swami O. Saraswati. 

The evidence of the extensive propagation of the cult as late as the 4th century A. D. 
is known from a stone relief from Kondamotu in Guntur district (Andhra). See A. W. 
Khan, « An Early Sculpture of Narasimha». Andhra Pradesh Govt. A. S. no. 16, 1964. 
Cf. also T.V.G. Sastri in JISOA, N.S. vol. I, 1967-68, p. 20, pl. V. 2; C. Sivarama- 
murti, Early Andhra Art and Iconography, Hyderabad, 1979, p. 11, pl. 32; R. Champaka- 
lakshmi, Vaisnava Iconography in the Tamil Country, New Delhi, 1981, p. 26 and K. 
Desai, Iconography of Visnu, New Delhi, 1973, p. 87 f. The relief is not correctly in- 
terpreted. The five persons are: Samkarsana with club and lion-plough, Vasudeva with 
vyavrtta-mudra and conch-shell, Pradyumna with a bundle of arrows or quiver, and 
bow, Samba with some indistinct attribute and Aniruddha with sword and shield, The 
lion here appears as an additional attribute-bearer, that is to say: all the five figures 
are represented two-armed, even Vasudeva, who is conceivable only four-armed at 
this period, is represented here as two-armed likewise, for the sake of uniformity. But 
the attributes of his rear hands, viz. gada and cakra, are transferred to the artificial 
human hands of the lion. 

10 J. Ph. Vogel, « The Garuda Pillar of Besnagar », ASIAR, 1908-09, pp. 126 ff; 
D.C. Sircar, op. cit., pp. 88f. (for further references). 
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capital, the conclusion has been drawn that this Vasudeva was identified 
with Vignu already. The fact that such an intelligent foreigner of high 
social position professes to be a Bhagavata is regarded to corroborate 
this view, 

But these arguments for an identification of Vasudeva with Visnu 
are rather weak. The installation of dhvajas or votive pillars in honour 
of the deities before their temples was an ancient tradition at that time. 
The emblem in the capital of the column used to indicate for whom it 
was erected. According to the iconographical texts !!, Suparna-(or Garuda) 
dhvaja stood for Vasudeva, Taladhvaja for Samkarsana, Makaradhvaja 
for Pradyumna and Rsya-(or Mrga) dhvaja for Aniruddha. Thus Vasudeva 
with Garudadhvaja can easily be regarded just as a member of the Vrsni 
family. The designation of Heliodoros as Bhagavata means that he was an 
adorer of Bhagavan. As this honorific title has been applied also for Sam- 
karsana (Ghosundi inscription) and for all the paficaviras (Mora Well 
inscription), one need not take the term ‘‘ Bhagavata”’ in the sense of 
**adorer of Vasudeva” only. 

It would be premature to regard and interpret historically the Garuda 
Pillar from Besnagar as a single temple monument. The reports on the 
archaeological activities in Besnagar, on the contrary, lead one to the 
conclusion that further dhvajas must have been standing in a row with 
the Garuda Pillar !2, M. D. Khare, who ably supervised the last excavations 
of the Archaeological Survey of India in Besnagar in 1963-65, gives a hint 
to the situation when he writes: ‘‘ That more than one pillar may have 
been erected in one alignment (N-S) outside the eastern rubble wall is 
indicated by the traces of several pits at uniform distances with similar 
fillings as that of the Heliodoros pillar, as confirmed by an exposed section 
cut into a pit and with indication of at least three more on the plan in 
the trenches excavated on the eastern side of the mound”. A little later, 
he adds: ‘* Even the plan of the pits, probably dug for the other four pil- 
lars, ... is in alignment with the rubble wall only and not with the plan 
of the temple of Period I" !3, Unfortunately, we should say, this was not 


11 Visnudharmottara-Purdna, ed, P. Shah, Baroda, 1958, pt. 1, p. 177 (= Adhy. 
54); Laksmi Tantra, ed. V. Krishnamacharya, Adyar, Madras, 1958, X, 27-39, for the 
caturvyfha-gods. For translation, see S. Gupta, Laksmi Tantra, Leiden, 1972, pp. 56f. 

12 A summary of the archaeological activities at Besnagar is to be found in John 
Irwin, «The Heliodorus Pillar: A Fresh Appraisal», aarp 6, 1974, pp. 1 ff. 

The main reports are from A. Cunningham in ASIAR, X, Calcutta, 1880, pp. 41 f., pls. 
XIV, XV; and D. R. Bhandarkar, « Excavations at Besnagar », ASIAR, 1913-14, pp. 186; 
ibid., 1914-15, pp. 66 ff. For further reports, see the following notes 13, 14. 

13 M.D. Khare, « Discovery of a Visnu Temple near the Heliodoros Pillar, Bes- 
nagar, Dist. Vidisha (M.P.)», Lalit Kala, 13, 1967, pp. 23-24. 
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the last word in this case. In a paper of 1969, published in 1979, M. D. 
Khare gives an advanced interpretation: ‘‘ Recent excavations have brought 
to light the remains of seven more pillars, in addition to the Heliodoros pil- 
lar — seven in one row and the eighth just in front of the central pillar. This 
row of pillars, which is on the eastern side, is in alignment with the eastern 
wing of the huge rubble-retaining wall of the platform, on which once 
stood the famous temple of Vasudeva in the 2nd century B.C.” !4, 

By the ** remains of seven more pillars” the author understands, above 
all, the pillar-pits which were laid out with same diameter in an average 
distance of 4.25 m and grounded 2.20 m deep each. If one assumes that 
all the foundations show the same stratification !5, then these columns 
must have been of stone too. And obviously, several stone capitals or 
parts of such, found in the vicinity, tally according to size and material 
with pillars of the height of the Garuda pillar, and one or the other of 
the following finds, certainly nos. 1 and 3, might have belonged to the 
same group: 


1. Palm-leaf capital, consisting of the upper portion only with four broad 
leaves spread downwards (PI. IVa) 16. 

2. Another palm-leaf capital of very similar, but of more graceful design 
(Pl. IVb) *7. 

3. Makara capital, consisting of bell, abacus with bead and reel orna- 
ments as well as alternating honeysuckle and makara patterns, square 
rail moulding with two crossbars and dmalaka. The Makara, undoubt- 
edly belonging to it, was found separately (Pls. Va, b) '8. 


14 M.D. Khare, « Vidisha’s Religious Fervour», Ancient Ceylon, 3, 1979, p. 199; 
also Indian Archaeology, 1965-66, p. 23. 

15 In a letter of 17.5.83 Shri M.D. Khare was so kind as to give me the follow- 
ing information: “* The average distance between the centres of the pillars was 4.25 ms 
and the average depth of the pits 2.20 ms... The filling of the pits was identical, having 
alternating layers of rammed laterite and black clay below and above the thick basalt 
slabs, over which were placed a number of steel and stone wedges to keep the pillars 
in position”, This seems to tally with the description of the foundation of the Garuda 
Pillar by D.R. Bhandarkar, op. cit. pp. 202f. 

16 Mentioned by Cunningham, op. cit., p. 42 but wrongly mounted in his drawing 
on pl. XIV. Cf. D, R. Bhandarkar, op. cit., p. 189. The size of the piece according to 
Cunningham is 2 feet 7 14 inches. See the following note too. 

17 Not mentioned by Cunningham, but published by H.H. Lake, « Besnagar», 
JBBRAS, 23, 1908-13, p. 138 and fig. 2. Figure 1 of this article shows the palm- 
leaf capital under 1) in an upside-down photograph. According to Lake, the second 
capital (his fig. 2) was found “* lying close to the crocodile (= makara) capital”. For 
this see Bhandarkar's plan, op. cit., pl. Il, no. 10. Lake, “* The width across from outside 
to outside of leaves is 2 feet 4 inches”. This capital is now in the Gwalior Museum. 

18 Cunningham, op. cit., pp. 42f., pl. XIV. Bhandarkar, op. cit., pp. 189f., pls. 
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4. Kalpadruma capital, uppermost part from the square rail moulding 
upwards (Pl. VIa) '9. 

5. Unidentified capital with bell, bead and reel ornaments, square rail 
part with three crossbars and, above it, a pot-like Amalaka (?) with 
strong tenon for the missing heraldic top piece (PI. VIb) 2°. 


However confusing the existence of several capitals of similar size 
but not necessarily of identical style on the same spot might be?!, the 
fact remains that other pillars with other capitals had been installed besides 
the Garuda pillar. We need not doubt that the palm-leaf capital crowned 
a tala-dhvaja for Samkarsana and the so-called crocodile a makara- 
dhvaja for Pradyumna. Howsoever the erection of eight pillars in the order 
communicated by Shri M. D. Khare at the east side of the rubble enclosure 
may be explained 22 and whatsoever deities the other capitals might have 
represented 23, the evidence of the pillars for three of the paficaviras makes 


LIV a, b. Lake, op cit., p. 139, figs. § and 6. The lower part is now in the Gwalior 
Museum, Height: lower part 4 feet 10 inches, makara: 2 feet 7 1 inches. The very sim- 
ilar carvings on the abacus show that the tail of the makara is missing. If one compares 
this abacus carving with the hamsa-like bird depiction on the Garuda pillar abacus it 
seems safe to assume that both the capitals come from the same workshop. 

19 Cunningham, op. cit., pp. 43f., pl. XV; Coomaraswamy, Yaksas, part Il, re- 
print New Delhi, 1971, p. 72, pl. 1; S. M. Gupta, Plant Myths and Traditions in India, 
Leiden, 1971, pp. 56-58, pl. X. Height $ feet 8 inches. Now in the Indian Museum Cal- 
cutta, Found “just half a mile to the north-east, following the course of the Betwa 
river” (Cunningham, op. cit., p. 43). 

20 Not published. Original in the Vidisha Museum. Exact find-spot unknown. 

21 Similarly a second Garuda-dhvaja inscription on a fragment of a column has 
been found in a street at Bhilsa. But this might have belonged to another temple complex 
(see Bhandarkar, op. cit., p. 190); see also ASIAR, 1920-21, p. 31. 

22 It will never be possible to decide definitely on the original sequence of the pillars 
and their capitals in this row. Take alone the Garuda pillar which now stands as the 
first to north in the row of seven, It is not at all certain if it stands in the original 
place, Isn't it more likely to assume that all the pillars were lying on the ground at a 
time and that the Vasudeva column bad been erected as a single dhvaja in its present 
place only later? John Irwin, op. cit., p. 4 points out that below the Garuda pillar two 
‘stone slabs were laid. He feels certain that the present pillar is only the second one to 
be placed in the same pit. 

23 The Kalpadruma (= Banyan tree) capital showing “‘ Bags and vases overflowing 
with coins” and ** conch-shell and lotus flower, similarly exuding coins" has been de- 
scribed both by Coomaraswamy (1. c.) and J. N. Banerjea, Development of Hindu Icon- 
ography, pp. 104f., who suggested that this capital ‘‘ might have been... placed on the 
top of a column... of Kubera-Vaisravana” or “‘ might have been placed in front of a 
Shrine of the goddess Sri (Laksm!)". Since this capital had been removed to the In- 
dian Museum Calcutta already in 1885, it plays no role in the reports of Lake, Bhan- 
darkar and Khare. Its find-place, 800 metres from the main field, permits doubts of 
its belonging to the Garuda pillar group. 
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it obvious that in this temple at Besnagar also all the five heroes were 
worshipped. If this was so, then the inscription on the Garuda pillar need 
not be the only one of its kind. And even then if it is regarded as an 
independent inscription, it can be interpreted only in this way that Vasudeva 
at the time of Heliodoros, i.e., towards the end of the second century 
B.C. was regarded already as the most prominent among the five Heroes 
enjoying special adoration, but not that he, as the only one god Vasudeva 
who would be identified already with Visnu, was venerated in a temple 
dedicated to him alone. 

The coins of Ai Khanum, the archaeological finds from Besnagar, 
the above-mentioned inscriptions of Ghosundi, Nanaghat and Mathura, 
as well as the seals, coins and works of art of somewhat later time, bear 
evidences of the spread of hero worship reaching to the South of India. 
The cult survived over centuries in different parts of India. This state- 
ment, however, should not obscure the fact that the popular hero worship 
was, very soon after Besnagar, taken as the basis of a new religious sys- 
tem originated from the speculative thinking of the orthodox Brahmanas. 
The impact of this new religious system became clearly visible only in the 
Kusana period, although its presence is marked in Indian art slightly 
earlier. In order to get an idea of the change taking place in this time a 
brief summary of the development of the relevant religious speculations 
may be helpful. 

The cult of the five Heroes of the Vrsni clan was the first and success- 
ful stage of development in the Bhagavata religion defined fittingly as 
Viravada by J. N. Banerjea. This rather historical current is in the next 
stage, which leads us into the early centuries of our time, enriched and 
amplified by the doctrines of Vyiha and Avatara. The Vythavada, the 
doctrine of the emanations, is based in its core on the paficaviras, dissolves, 
however, the family hierarchy by making Vasudeva the main figure above 
Samkarsana and discarding Samba. The order of succession is now Va- 
sudeva, Samkarsana, Pradyumna and Aniruddha. These figures are not 
regarded as earthly beings anymore. 

The oldest literary record of the new religious system is to be found 
in an interpolated section of the Mahabharata 24 where the cosmic Narayana 
is manifested as the god of fourfold form. He admits to be the god of 
creation, Vasudeva, out of whom the other forms of him emerge one after 
the other: from Vasudeva rises Samkarsana, from Samkarsana comes 
Pradyumna and from Pradyumna originates Aniruddha. A spiritual qual- 
ity is attributed to each one of them. In principle, this is a clear case of 


24 Mahabharata, 12, 326, 31-41. 
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annexation: Narayana, this speculative Being of the Brahmana-texts, is 
identified with the popular Vasudeva—Krsna of the Vrsni clan. This pas- 
sage of the text must have originated in the early centuries A. D., and it 
presupposes a new popularit for ythe most important of the former five 
heroes. The Avatara doctrine, developing at the same time, comes from 
another current. It crosses, of course, the Vyaha conception, but does not 
merge into it. 

From the point of view of archaeological finds of the time in ques- 
tion one becomes, in view of the literary evidence, still more strongly 
conscious, how important the coins from Ai Khanum are: they represent 
not only the first effigies of the Hindu deities on the whole, they are also 
the oldest visible witness of the paficavira cult, and that even from a region 
outside India. 

But what records do we have for the art of this period in India? 
The Mora Well inscription informs us that the figures of the five heroes 
have been installed and worshipped in a stone temple in or around Mathura 
at the time of the Mahaksatrapa Sodasa. None of these sculptures has 
survived with certainty 25. Against all expectations, no early Vira repre- 
sentations have come down to us from other parts of India also 26. The 
oldest sculptures related to the Bhagavata religion are two Samkarsana/ 
Balarama figures of Mathura origin, now in the Lucknow and Varanasi 
Museums respectively 27. The first piece (PI. VID), from Jansuti (Mathura), 
is preserved almost completely and shows the god before a rather primi- 
tively done, vertical wall of snakes with cobra—hood, formerly seven—headed. 
He is two-armed and holds in his hands his characteristic attributes, pestle 
(musala) and plough (hala). The sculpture is to be dated as post-Sunga 


25 Comparing with the Kusapa Samkarsana image, MM 17, 1325 I feel inclined 
to agree that the torso no. E 22 in the Govt. Museum Mathura is one of the Viras from 
Mora. If so, then on stylistic grounds, E 23 also might have to be accepted as a Vira. 
Both the torsos have been found scattered in Mora. See ASIAR, 1911-12, pt. II (1915), 
pp. 127f, and pl. LVII, figs. 12-15; V.S. Agrawala, Catalogue of the Mathura Museum, 
pt. Ul, pp. 82f.; H. Liiders, «Seven Brahmi Inscriptions », Ef, 24, 1937/38, pp. 199 f. 

26 A four-armed image from Malhar (M. P.) with Cakra and inscribed Gada in 
the back hands, and the front hands held together in unclear position has obviously 
been touched up. If the natural hands are not kept in afjali the interpretation of the 
figure as a Vira seems to be possible. For the inscription and further references, see M. 
Venkataramayya, «An Inscribed Vaishnava Image of 2nd cent. B.C. from Malhar, 
Bilaspur District, Madhya Pradesh », Journal of Oriental Research, Madras, XX1X, 1959-60 
(1963), pp. 35-40. 

27 1. SML, G. 215, from Jansuti, Mathura, 68 cm high. See N. P. Joshi, Catalogue 
of the Brahmanical Sculptures in the State Museum Lucknow, pt. 1, 1972, pp. 90., fig. 13. 
~ 2. Bharat Kala Bhavan, BHU. Acc. No. 279. See N.P. Joshi, « Early Brahmanical 
‘Sculptures in the Bharat Kala Bhavan», Chhavi, 1, Banaras, 1971, p. 178. 
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with certainty, it belongs most probably to the Mitra period of Mathura 
and should have originated in the middle of the Ist century B.C. The 
second piece is preserved in a fragment only (PI. VIII). Stylistically it belongs 
to the early Ksatrapa period, and hence it is only half a century younger. 
Preserved is the head of the god with rich hair ornaments under a snake- 
hood, of which four cobra heads are still present. At the place of fracture 
on the left of the image the contours of the pestle, held in the right hand 
once, can be recognized, on the other side a lion-head turned frontally. 

It would be natural to interpret these sculptures from the time of the 
Ghosundi and Mora Well inscriptions as single figures of Samkarsana, 
the first of the paficaviras; but most probably this will be a wrong con- 
clusion. The conception of the five heroes, and with this, of Vira Sam- 
kargana as well, is older than that of the snake incarnation Samkarsana/ 
Balarama. One must expect on the contrary that Samkarsana as Vira 
has not been represented as a snake god. Both the reliable evidences, 
the coin effigy from Ai Khanum (PI. IIIa, 5) and his figure in the Konda- 
motu relief (PI. IIc), although lying good six hundred years apart from 
each other, support this theory. 

The identification of Samkarsana with the snake-incarnation Samkar- 
sana/ Balarama comes about at the time of the transition from Viravada 
to Vyihavada conception. The intellectual creation of a snake-god Bala- 
rama (Baladeva, Balabhadra) reminds one of a move at chess against 
the widespread Naga cult, as if a measure to get this popular cult under 
orthodox control. An external evidence speaks for this already: the early 
Samkarsana/Balarama stone images, like their Naga opposites, have been 
manufactured as a rule as large-sized images, i. ¢., suitable for placing 
them in the open. The Jansuti (Pl. VII) sculpture as the oldest of this 
type is more or less a first attempt: as two-armed figure with the attri- 
butes musala and hala the image is a Vira Samkarsana standing before a 
snake-wall 28, This two-armed type is, however, displaced very soon 
by the similar but iconographically quite different, two-armed Balarama, 
who like a Naga raises the right hand to the snake-hood and holds in the 
left hand a goblet of wine. Like a Nagaraja, the image of a drunkard is 
given to him, The attributes musala and hala find their position in the 
back hands of the preponderantly four-armed Balarama sculptures soon 29, 


28 The question is whether the representation with only one ear-ring follows some 
earlier tradition or this type of sculpture itself sponsored the textual fixation of this 
detail as iconographical peculiarity. Cf. for this, N.P. Joshi, «Some Kusina Passages 
in the Harivaméa », in Indologentagung 1971, ed. H. Hartel und V. Moeller, Wiesbaden, 
1973, pp. 245 ff. For the same subject, see also N.P. Joshi, Iconography of Balardma, 
New Delhi, 1979, pp. 39f. 

2° We do not intend to outline here a development of manifold forms of the 
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The second early sculpture, the fragment of a large Samkarsana/Bala- 
rama figure of the Ksatrapa period in the Bharat Kala Bhavan (PI. VIII), 
shows a more developed form and a remarkable iconographical variant: 
the attribute of the left hand was a plough whose preserved share is oc- 
cupied with a lion-head 3°, This is probably the oldest evidence of such 
a simhamukha-hala whose purest form is visible in the Lion-plough pillar 
capital at the Victoria and Albert Museum. The presumably oldest and 
single textual proof of such a depiction of the plough is to be found in 
the Harivamsa where it is said that the plough of Balarama has a lion 
face on it3!, The plough attribute of Samkarsana becomes thereby a 
hand~standard 32, There are grounds to presume that these standards 
represent not only the Vira element in the Balarama figure but were also 
the attributes in the left hand of the sculptures of Vira Samkarsana, not 
preserved any more 33, The paficavira relief from Kondamotu, although 
of a relatively later time, is a strong support for this presumption, Also 
some single figures of the Kusana and Gupta period are most probably 
to be interpreted as Vira Samkarsana images 34. We can only hope that 
the soil of India would once yield an o/d vira sculpture also. 


Balarama image. The following two authors have done this very competently: Doris 
Srinivasan, «Early Krsna Icons: The Case at Mathura», Bullerin of Museums and 
Archaeology in U. P., 21-24, 1978-79, pp. 6 ff., (dealing with Mathura kinship reliefs); 
the same author in a forthcoming paper, read at the Mathura Conference, New Delhi 
1980, titled: « Vaisnava Art and Iconography at Mathura»; N. P. Joshi, Iconography of 
Balarama, New Delhi, 1979, passim, and «Images of Visnu in the Kusina Art from 
Mathura», Bhdrati, V.S. Agrawala Volume, 1968-71, pp. 21-43. 

3° A sculpture of Balarama not much later in date, touched up only on the face, 
in the Hari Singh Gaur Museum, Sagar, shows an almost complete figure of this type. 
See N.P. Joshi, /conography of Balarama, pl. 8c. Incidentally, it is not certain at all 
whether the Jansuti Balarama do not carry a simhamukha hala, The ploughshare is 
broken off. 

3) Harlvamsa, GitA Press Ed., Visnuparvan, 121, 100, p. 705. 

32 The banner with a composite animal, half lion and half elephant, on a coin 
mentioned above, in note 9, seems to be a mistake for the elephant part. The free part 
of the ploughshare, for instance, could easily be misinterpreted as the trunk of an elephant 
if one compares the lion capital from Mathura. 

33 That is evidenced also by the figure of Samkarsana-Balardma in the Mathura 
kinship reliefs, where he and his brother Vasudeva-Krsna are accompanying their sister 
Ekinamsi, Here Samkarsana-Balarama is, normally, represented with a lion-headed 
ploughshare. 

34 For instance the sculpture MM 17, 1325 (Mathura Museum), illustrated by N. P. 
Joshi, Iconography of Balaréma, pls, 16 and 17. The four-armed figure holds with the 
back hands a mace and a long shaft reaching from the ground to the shoulder. At the 
bottom of the shaft a lion-head with opened jaws is to be seen in front. The figure has 
no background of snakes and certainly did not wear a hood of snakes. 

The evidence of a long-lasting Vira cult in Besnagar is produced by a late Gupta 
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The final Vytha formula on the revelation of Emanations of Samkar- 
gana, Pradyumna and Aniruddha from Vasudeva in Narayana form presup- 
posed the identification of Samkarsana with the snake-incarnation, Sam- 
kargana/Balaraéma: for the quoted oldest Vyaha text says expressedly that 
the Samkarsana arising from Vasudeva is called also ‘Sesa’35. The art- 
ist of the unambiguous, most beautiful and oldest of the caturvydha 
sculptures 36 preserved from the mature Kusana period of Mathura (PI. 
TX) complied exactly with this conception: out of the right shoulder of 
the central Vasudeva emanates Samkarsana as two-armed Balarama with 
snake-hood and with the right hand stretching up towards it while the 
Jeft is holding a goblet. He has nothing in common any more with the vira 
of the same name as would surely be confirmed by the representations 
of the emanations Pradyumna and Aniruddha if preserved more clearly 37. 
The vyiha system circles around Narayana-Vasudeva, and the original 
kinship relation is forgotten. 

This sculpture is regarded mostly from the viewpoint of emanations 
only, while the iconographical importance of the main figure is often over- 
looked thereby. The textual interpretation does not allow the least of doubt 
that the central figure represents god Vasudeva, don’t forget, not Visnu 
but the Vyiha Vasudeva. If one can imagine this sculpture for a moment 
without the emanating figures, the four-armed figure of Vasudeva alone 
would remain, the front right hand turned inwards in vy4vrtta position, 
the back one resting on the top of a big mace, the gada; the broken-off 
back left hand holding for certain the attribute cakra, while the front left 
carries a conch-shell (Sankha). The head is crowned with a tiara, a shrot 


figure found at the excavation site there and wrongly designated as Visnu. First pub- 
lication, H.H. Lake, « Besnagar», JBBRAS, 23, 1908-13, p. 139, fig. 3. Basing on 
Lake’s publication, Bhandarkar offered the fantastic theory that this figure, whose 
lower portion was found by him afterwards also, crowned the Garuda pillar at Besnagar. 
This piece with upper and lower parts joined together, has been illustrated lastly in J. C. 
Harle’s Gupta Sculptures, p. 13, pl. 33. This piece obviously carries a Simhamukha 
standard in the left back hand and a musala in the right. Hence it is undoubtedly a “* Ba- 
larama without snake and snakehood”, ie., a Vira Samkarsana. 

35 In the Narayanlya section of the Santi-Parvan of the Mahabharata, XII, 326, 
35. This passage may be dated in the early centuries A. D. 

36 On the topic, see Doris Srinivasan, «Early Vaisnava Imagery: Caturvyiiha 
and Variant Forms», in Archives of Asian Art, XXXII, 1979, pp. 39-54. I expressed 
my adverse opinion on the identification of the four-headed image from Bhita as the 
earliest representation on caturvyiha in my article, « Zur Typologie einer Kaschmir- 
Skulptur », Jahrbuch Preufischer Kulturbesitz, Sonderband 1, 1983, pp. 106 ff. 

37 The figure visible above Vasudeva in the illustrated vyGha-sculpture here (MM 
14.392-95) seems to represent Pradyumna. The Aniruddha of the left shoulder has 
completely been broken away. 
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vanamala is hanging around the shoulders. This figure agrees fully with 
the free-standing images of the late Kusna time (Pl. II) which we generally 
identify as Visnu just as those figures preceding them and standing before 
the compact relief ground (Pl. I). It is high time now to recognize that 
the so-called Kusana Visnu represents none other than Vasudeva. Doris 
Srinivasan deserves to be thanked for being the first to propose this inter- 
pretation. In a paper, still unpublished 38, read at the International Con- 
ference on the Ancient Culture of Mathura held in New Delhi, in 1980, 
she made the opening remark, ‘‘ Indeed icons usually identified as Ku- 
sana Visnu images mainly on the basis of the mace (gada) and discus 
(cakra) held in the extra hands, have been (in this paper) considered as 
representing the Bhagavata god, Vasudeva-Krsna”’. Mrs. Srinivasan refers 
above all to the figure in the Mathura kinship-reliefs (Ekanam§a) repre- 
senting unquestionably Vasudeva—Krsna 39, in which just this Krsna is 
depicted exactly as the four-armed Kusana ‘‘ Visnu” of the same school. 
But as the Vasudeva of the vyiha sculpture has also been given the same 
form and one does not know if there existed in Mathura older vyaha icons 
also, the question remains all the same whether the Vasudeva of the dis- 
cussed reliefs is yet to be understood as Vasudeva-Krsna or already as 
the Vytha Narayana—Vasudeva. A rather minor observation may help 
to solve this question. 

Some more than thirty Kusana reliefs and fragments of such with 
the representation of Vasudeva, are known to us. The most remarkable 
outward difference of them from the group of the Samkarsana—Balarima 
sculptures, is the smallness of their size. The height of the Vasudeva re- 
liefs, known to us, varies between 6.25 and 37.5 cm (2 4 and 15 inches) 49, 
Only the caturvyiha sculpture with its presumable height of 90 cm can 
be regarded as a cult image. It may be an argumentum ex silentio, but 
this solitary representation speaks against the conjecture that the great god 
Na&rayana-Vasudeva of the vyiha system had been a popular deity in Ma- 
thura already. Especially in the Vrsni country where other members of 
the great Vrsni family also were honoured ritually, the situation testifies 
rather for a more intimate Vasudeva-Krsna cult 4!, Just as Samkarsana 


38 Titled, « Vaisnava Art and Iconography at Mathura». To be published along 
with the Papers of the Conference on Cultural History of Ancient Mathura, held at New 
Dethi, 7th-15th January, 1980. 

39 Hence above all in her article, «Early Krsna Icons: The case at Mathura », 
Bulletin of Museums & Archaeology in U.P., 21-24, 1978-79, pp. 1-18 (Printed in 1981). 

49 See N.P. Joshi, « Prarambhik Visnu-pratimaé » (Hindi), in Bulletin of Museums 
& Archaeology in U.P., 2, 1968, p. 8. 

41 An inscription of the time of Mahaksatrapa Sodasa possibly speaks of the ex- 
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takes the step from the great Vira to an independent deity, before he is 
incorporated in the vyiha system, a special Krsna cult is spreading also 
beside the hero—worship before this Vasudeva—Krsna merges into Narayana— 
Vasudeva. On account of these facts I tend decisively to the opinion of 
Mrs. D. Srinivasan that the four-armed Kusana “‘ Visnus” represent 
none other than the Vasudeva—Krsna of the Vrsnis. 

All these considerations lead to the final question when did the Va- 
sudeva of double identity change into Visnu in the art of Mathura? The 
Kusina period is without any doubt the melting time of new religio— 
philosophical ideas and systems. Close to the Vyihavada the Vibhavavada, 
the doctrine of the incarnations of the god Visnu, has been developed. 
It is believed that two representations of such incarnations of the Kusana 
period have been identified, but considerable doubts should be brought 
forward in both the cases. It should be noted that there is not a single 
inscriptional mention of god Visnu before the Gupta period. The coin 
names of rulers of different early dynasties, as for example, Visnumitra, 
are to be understood in connexion with the similar other names as Agni- 
mitra, Sdryamitra and Brahmamitra, etc., as names with orthodox brahman- 
ical components. The Guptas were the first to use for their names the gods 
of the Hindu Trinity. The turning point from Vasudeva to Visnu there- 
fore is to be expected on the threshold of the late Kusina to the Gupta 
period in the art as well. Formal changes in the representation of the four— 
armed Kusana—Vasudeva in this transitional period, which lead to an al- 
teration in the iconographic contents, seem to support this presumption. 
While all the four arms of the Vasudeva figures of the Kusana period 
were kept above the waistline, the first deviation is discernible in the late 
Kusana phase when the front right hand of the Vasudeva image is lowered 
down to the right hip in half a varada sort of gesture (Pl. Xa) 42. This 
lowered—down hand is represented as empty or with a small ball in the 
open palm. This is sofar the free hand, the hand in which the lotus would 
be a constant attribute hereafter, a fact which is even for the Gupta period 
not ascertainable yet. In the beginning of the Gupta period another marked 
change takes place: The back arms the hands of which used to hold mace 
and wheel are now stretched downwards and placed on the same objects 


istence of a stone Vasudeva-temple at Mathura. However, the only reading ... deva at 
two places is not sufficient for a final interpretation. See H. Liiders, « Seven Brahmi 
Inscriptions from Mathura», El, vol. XXIV, pp. 208 ff. 

42 Cf. also fig. 6 in Nandita Krishna, The Art and Iconography of Vishnu-Nara- 
yana, Bombay, 1980. Just this type with a fruit in the palm of the lowered right hand 
is represented in a late Kus&na terracotta plaque in the National Museum New Delhi, 
the number of which is unfortunately not available to me. 
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which either stand on the ground or are personified (Pl. Xb). This altered 
form of the image goes along with the occasional addition of the Avatara 
heads in imitation of the way Vyiha-sculptures had shown the emanations. 
At the same time the name of Visnu appears for the first time in the inscrip- 
tions of North India. Although we cannot produce a direct proof, the 
moment of the stylistical and iconographical alterations, as described by 
us, appears to be the point of the final change of the Vasudeva-Krsna 
and Vyiha Vasudeva image into that of Visnu. The so-called Kusana-Visnu 
images, which we proposed to identify as representations of Vasudeva~ 
Krsna, are therefore pictorial witnesses of a period of stormy development 
of the Bhagavata religion providing the missing link of Krsna imagery 
in the Kusana centuries of Mathura art. 
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Four-armed Vasudeva-Krsna. Kusina period. MM 34.2487. 
Copyright Govt. Museum Mathura 
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a-b) Coin of Agathokles from Ai Khanum (Afghanistan). 
Courtesy of Paul Bernard, Paris. 


©) The five Heroes. Stone relief from Kondamotu (Guntur District). 
period. Copyright C. Sivaramamurti, Early Andhra Art and Iconography, 1979, pl. 32. 


Freestanding four-armed Vasudeva-Krsna. Late Kusiina period. MM _ 15.956. 
Copyright Govt. Museum Mathura. 
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a) Lower part of Makara capital 

from Besnagar. Gwalior Museum 
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6) Palm-leaf capital 2 from Besnagar. 


a) Palm-leaf capital 1 from Besnagar. 
Copyright H.H. Lake, JRAS, 1908-13, fig. 1 


b) Heraldic upper part of fig, a. Copyright D. R. Bhandarkar, ASIAR, 1913-14, 
pl. LIV b. 
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Two-armed Balarima. Stone sculpture from Jansuti (Mathura Distt.). State Museum 
Lucknow G 215. Copyright Archiv Museum fiir Indische Kunst Berlin, 


a) Kalpadruma capital from Besnagar. 
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H. Harter, Early Vasudeva Worship PLATE IX 
H. Harter, Early Vasudeva Worship PLATE VIII 


Upper part of a Balardma relief, Bharat Kala Bhavan, BHU, acc. no. 279 
Copyright Archiv Museum fir Indische Kunst Berlin. 


Caturvyiha sculpture, Govt. Museum Mathura, MM 14,392-95, 
Copyright Archiv Museum fiir Indische Kunst Berlin. 
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6) Four-armed Visnu. 


Mathura, late Kusaina 


a) Four-armed Vasudeva. 


Copyright 


period. National Museum New Delhi. 


period. H, 28.5 cm. Museum fiir Indische Kunst 
Berlin, I 5878. Copyright Museum fiir Indische 


¢ 
zg 
& 
g 
g 
§ 
= 
= 
s 
2 


N. Krishna, The Art and Iconography of Vishnu~ 


Kunst Berlin. 


WALTHER HEISSIG 


EINIGE BEMERKUNGEN 
ZUM KULT DES « WEISSEN ALTEN » (éayan ebiigen) 


Im Nachfolgenden sollen hier einige Anrufungen der bei den mongo- 
lischen V6Ikern als Fruchtbarkeits- und Herdenschutzgottheit verehrten 
Gestalt des Cayan ebiigen ! behandelt werden, die Erginzungen zu den bisher 
deutlich sichtbar gewordenen zwei Haupttypen von Gebeten zu dieser nu- 
minosen Erscheinung in Gestalt eines weissgekleideten, weissbirtigen alten 
Mannes mit einem drachenbekrénten Stock in der Hand enthalten. Neben 
der Feuergottheit und dem schamanistischen Buga noyon und Dayan dege- 
reki ist der Cayan ebiigen eine der wenigen volksreligiésen Gestalten mit 
genauen ikonographischen Angaben. Es hatten sich dafiir bisher fiinf Ge- 
betsformen 3 mit teilweiser buddhistischer Uberlagerung nachweisen lassen, 
bei deren Einteilung von der von A. Pozdneev mitgetcilten Bemerkung ausge- 
gangen wurde, der Cayan ebiigen sei schamanistischen Ursprungs 4. Als 
deren meistverbreitete Formen haben sich dabei einerseits das mit dem 
verballhornten, pseudochinesischen Titel Ch’u shui an t'u dai ching bezeichnete 
Gebet 5, das auch den mongolischen Titel J’ajar usun-i nomoyadgan daruyulun 


! NAL, Zukovskaja, Lamatsm i rannie formy religii, Moskau, 1977, pp. 30-35; «Burjats- 
kaja mifologija i ee mongol’skie paralleli», Simbolika kultov i ritualov narodov zarube- 
inoj Azii, Moskau, 1980, p, 106; A. Mostaert, « Note sur le culte du Vieillard blanc chez 
les Ordos», Studia Altaica, Wiesbaden, 1957, pp. 108-117; S. Hummel, «Der Weisse 
Alte» Sinologica VI, 1960, pp. 193-206; N.L, Zukovskaja, « Cagan ebiigen» in: Mify na- 
rodov mira, I, Moskau, 1982, p. 611; W. Heissig, « Eine Anrufung des “* Weissen Alten ”» 
Folia Rara, Wiesbaden, 1976, pp. 51-60. 

2 NLL. Zukovskaja, 1980, p. 106; W. Heissig, 1982, Abb. 1 u. 2. 

3 W. Heissig, Mongolische volksreligiése und folkloristische Texte, Wiesbaden, 1966, 
pp. 18-21. 

4AM. Pozdneev, Ogerki byta buddijskich monastyre] i buddijskogo duchovenstva 
Mongolii, St. Petersburg, 1887, p. 84. 

5 W. Heissig, 1966, XX, pp. 131-133 (Text); W. Heissig - K, Sagaster, Mongo- 
lische Handschriften, VOHD, 1, Wiesbaden, 1961, pp. 49-50. 
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¢iday¢i neretii sudur © fiihrt, und andererseits das um 1760 vom Mergen gegen 
lama der Urat verfasste Cayan ebiigen-ii sang 7, herausgeschilt. Teile aus 
beiden Gebeten lassen sich in fast allen anderen Cayan ebiigen-Anrufungen 
nachweisen 8, woraus zu schliessen sein wird, diese Stellen seien Uberreste 
einer alteren Uberlieferung, die auch der Mergen gegen, seiner sonst auch 
in anderen Werken seiner Schépfung befolgten Integrierungsmethode 9 
folgend, noch 1760 iibernommen und bewahrt hat. 

Die erhaltenen Legenden !° iiber die Bekehrung und Beauftragung eines 
sich als Herrn der diesseitigen Welt und ihrer Geschpfe bezeichnenden alten, 
weissbiirtigen Mannes auf dem Jimislig-Berg durch den dort mit Ananda 
lustwandelnden Buddha oder die durch die Griine Tara erfolgte Bestitigung 
dieser Gestalt zeigen deutlich, dass sich dahinter die Ubernahme einer prae- 
buddhistischen Gottheit in das buddhistische Pantheon verbirgt, die hier 
von buddhistischer Seite bei der Systematisierung des ebenfalls vorbuddhi- 
stischen Kultes der Erde, Berge und Gewdsser eingebaut worden ist. War 
in diesen Legenden ebenso wie in den bisher behandelten Anrufungen der 
nicht naher lokalisierte Jimislig ~ oirat. zemselig -— « Obstgarten-Berg» 
als Aufenthalt des Cayan ebiigen angegeben worden, unter welcher Benennung 
sich leicht das in vielen buddhistischen Texten Sitren, Jataka und Ava- 
dana-Erzihlungen 1 auftretende Waldchen Jetavana ~ Cid kébegiin-ii 
éeéeglig !2 erkennen lasst, so gibt ein im Khalkhagebiet aufgefundener Text 
mit dem Titel U dai sang-un oron-ata Jalaju iregsen €ayan manjusiri Cayan 
ebiigen neretii sudur orosibai 13 — « Sitra, genannt der Weisse Alte, der vom 
Gebiete des Wu t’ai shan herbeigeleitete Weisse Mafijusri» den Wu t’aishan 
als Wohnort des Cayan ebiigen an. 

Es ist dies eine Ubernahme der den Legenden !4 zufolge schon zur Han- 
Zeit erfolgten Identifizierung des Wu t’ai shan-Massivs als Wohnsitz des 


© N. Poppe, Opisanie mongol'skich Samanskich rukopise] Instituta vostokovedenija, 
Zapiski Inst. Vostokoved. Akademia Nauka SSSR I, 1932, p. 187. 

7 W. Heissig, Die Pekinger lamaistischen Blockdrucke, Wiesbaden 1954, pp. 141, 152. 

8 W. Heissig, 1976, Tabelle zw. 60-61. 

° Banzarov, 1846. 

10 W. Heissig, 1961, p. 49; W. Heissig, Die Religionen der Mongolei, in, G. Tuc- 
ci - W. Heissig, Die Religionen Tibets und der Mongolei, Stuttgart, 1970, pp. 383-386. 

11 Enzyklopiidie des Marchens, Bd. 2, pp. 998-1075, 

12.N, Poppe, The Diamond Sutra, Wiesbaden, 1971, p. 219. 

13 6 fol., Pothiformat, Privatbesitz Ulanbator; Faltbuch, 8 Seiten, Bibl. der Ungar. 
Akademie der Wissenschaften, Orient.Sig., Mong. 160; L. Bese, On the Mongolian and 
Manchu Collections in the Library of the Hungarian Academy of Sciences, in: E. Apor 
(ed.), Jubilee Volume of the Oriental Collection 1951-1976, Budapest 1978, $1; Kommen- 
tierte Obersetzung: A. Sérkézi, Incense-Offering to the White Old Man, Documenta 
Barbarorum, Wiesbaden, 1983, pp. 359-367. 

14 Pokotilov-Unkrig, « Der Wu t’ai shan und seine Kldster» in: Sinica 1935, 48-49. 
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Bodhisattva Majijusri, der sich der Uberlieferung zufolge vielen Besuchern 
des Berges in verschiedenen Erscheinungen gezeigt haben soll, unter anderen 
auch in der Gestalt eines alten, weissbartigen Mannes. Jeder der fiinf Gipfel 
des Wu t’ai shan-Massivs hat seine eigene Maiijusri-Verkérperung. In der 
Gestalt des alten Mannes wurde MaiijuSri in einem Ebiigen-ii manjusiri-yin 
silme — « Tempel des Mafijusri-Alten » !5 genannten Tempelchens des Klos- 
ters Shou ning szu auf dem héchsten Wu t’ai shan-Gipfel, zu dem besonders 
Yiian-Kaiser wallfahrten '6, verehrt. 

Deutet dieser Gunstbeweis der Yiian-Kaiser fiir eben dieses Kloster 
auf einen Beginn der lamaistischen Inkorporierung des vorbuddhistischen 
Cayan ebiigen schon im 13. Jhdt., so ist aber auch zu erwahnen, dass diese 
Legenden iiber den Wu t’ai shan und Maijijusri besonders im 17. und 18. 
Shdt. durch die mongolischen Wu t’ai shan-Beschreibungen Uda-yin tabun 
ayulan-i orosil siisiigten-ii cikin cimeg 17 und Cing liyan San ayulan-u sine Ji 
bicig 18, U-dai serigiin tungyalay ayula-yin Jokiyangyui '9 bei den Mongolen 
verbreitet wurden. 

Sowohl die hier nachfolgend behandelte Handschrift U dai sang-un 
oron-aéa Jalaju iregsen Cayan mangjusiri ¢ayan ebiigen neretii sudur aus Ulan- 
bator-Privatbesitz, als auch die damit weitestgehend iibereinstimmende 
Handschrift Cayan ebiigen-ni takilya der Ungar. Akademie der Wissen- 
schaften sind aus jiingerer Zeit. Die Paginierung der Ulanbator—Handschrift, 
die ausserdem auf russischem Papier mit dem Fabrik-Pragestempel 29 ge- 
schrieben ist, wechselt nach fol. 3 auf die mandjurischen Zahlen duin, sunja 
und ninggun fiir die fol. 4-6, was auf eine Entstehung der Abschrift nicht 
nach 1911 hindeutet. 


U dai sang-un oron-aéa jalaju iregsen éayan manjusiri éayan ebiigen 
neretii sudur orosibai 
[Iv] udaisang-un tabun manjusiri-yin oron-aéa JalaJu iregsen ebilgen ¢ayan 
ebiigen neretii burgan bolai 
emi wandan neretii sakiyusu degere tngri-yin dayun. 
yal-un ayul. usun-u ayul-aca Jayilaqu. 
adayusun dskekii sakiyusu buyu ayan ebiigen neretii burgan. 
barayun yar-tayan luu-yin terigiitii tayay bariysan. 


45 Lao wen shui szu; Pokotilov-Unkrig, 1935, p. 78. 

16 Pokotilov-Unkrig, p. 78. 

17 Inhaltsangabe Pozdneev, 1883, 302; W. Heissig, PLB, 1954, pp. 12, 53. 

18 W. Heissig, 1961, p. 268, Nr. 500. 

19 W. Heissig, 1971, p. 252. 

20 Eine Eigenheit von Papieren der Zarenzeit; Handschriften mit solchen im Blind- 
druck aufgepriigten Fabriksmarken kamen nicht nur aus der Burjat-Mongolei (wie W.A. 
Unkrig, Die Tollwut in der Heilkunde des Lamaismus, Stockholm, 1942, 3 meint), sondern 
auch aus der ndrdlichen Mongolei, wohin solches Papier exportiert wurde. 
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[2r} 


[av 


Br] 


(3v] 


(4r} 


[4v] 


[Sr] 


Jegiin yar-tayan yisiin kiisel-i qangyaysan amitu ¢ingdamani erdeni 
bariysan yurban 

dabqur erdenis-iyer biiselegsen barayun kél-iyen degegsi ergiigsen SaJin-i 
degegsi mandayuluysan Jegiin kél-iyen doroysi daruysan kiitiitii simnus 
mayu Jegiiden-i daruysan. 

Jimisling neretii ayula-dur sayuysan sagal iisiin inu yekede éayiysan fayan 
ebiigen neretii burgan bolai. 

yertencii-yin kiimiin amitan-i buyan kilinéa qoyar-i ilyaqu nasun buyan-i 
nemekil. ed ayurasun-i 

arbiJiyulun ¢idamui bi. ese cidabasu bi burqan buu bolusu kemebei. 
yertencii-yin kiimiin qola yajar-a Joribasu 

burgan-i delgejii mér yaryaJu sang talbiju yabubasu aliba kereg ililes—i 
inu sayitur bilitegejii dayisun udirabasu cayan ebiigen neretii burgan 
kemegdejii doloyanta dayudabasu bi beyeber galqalaJu mesestiir dayay- 
dabasu 

bi burgan buu bolusa kemebe. yertencii-yin kiimiin doroysi bolbasu. 
degegsi yurban erdeni-yi sanaJu inaysi namayi sanaju yabubasu éeéeg— 
iin qura bolun qaniyad tomoyu bolun yara Sirya boyuma boduyu bolun 
yajar usun-aca boluysan ebedéin tasul biigiide-yi arilyan Cidamui ese 
¢idabasu bi burgan buu bolusu kemebe. yertendii-yin kiimiin-ii mal 
idegen gomf{a}su ‘ 

sayarabasu éayan mal seterlebesii dérben gosiyu mal-i dskejii neng 
ilegilit tiker-i SskeJil ese Sskebesii bi burgan buu bolusu kemebe. 
yertencii-yin kiimiin-ii gerte bui ed idegen talbi qui kiged. arbin abqui 
éaytu gomsu bolqu saba sayulya dber-iyen dayun yarqu mal angjulaqu 
noqai ger-degere yarqu sibayun ger dotora oroqu terigiiten ba mayu 
Jegiiden 

Jegiidelekii gara darugu. qoyar ekener kiimiin keriildejii iisiiben abéu 
unayaqui-yi iijekii ba. goyar iiker eber-iyen oruyalduqu méorgiildekiii- 
yi Wekil ba, iinege cinu-a quéaqui-yi sonosqu ba. ekener kegiiged kilmiin 
sidii-iyen gabiraqu terigiiten yisii yisiin nayan nigen mayu yiru-a-yi 
qariyulun cidamui bi. ese Gidabasu bi burgan buu bolusuyai 

kemebe 

yertencii-yin kilmiin-diir qara ¢ayan kele ama bolbasu nigen ayay-a 
usun kijii tarni-yi yurban-ta. 

doloya gorin nige ungsiju. ger—yi naran buruyu 

ergigiilejii sacaju orkibasu kele ama-yi arilyan ¢idamui ese cidabasu bi 
burgan buu bolusu kemebe. 

yertinéil-yin kiimiin-ii mal qulayai abubasu ene 

éayan ebiigen-i nom-i doloyan-ta. 

sang-yi doloyanta ungsiju tarni-yi mén gorin nige ungsiju nige ayaya— 
dur usun kijii yurban barim quSin kederege kifii burwyu qanduysan niiken—- 
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dotor-a ayay-a usun qusin kederege yurban-i kiged. qabtayai qara 
Gilayun-u degere ene tarni-yi om namova saluu tomoo toloo toloo tuni. 
6m tuluu tuluu satya suva-a. kemen bitiged 

[Sv] mitke-yi dayalabasu egiin-iyer qulayaidi-yin uqayan anu ergiJii bariy- 
damuu. ese bariydabasi bi burgan buu bolusu kemebe. 
yertinéii-yin kiimiin ayula-aca modu uytulqu Cilayun kédelgekii doysin 
yajar bayuqu ba. yajar usun-u ayul-aéa Jayilayulun cidamui. ese Sdabasa 
bi burgan buu bolusu kemebe. 
degere qurmusta tngri-yin oron 

[6r] eseriin oron. naiman ayimay gorin dérben yajar-un eJed. qoortan dayisun 
simnus yertinéil-yin kiimiin-ii Jedker albin adas qoortan dayisun biigiide- 
yi darun didamui bi ese cidabasu bi burgan buu bolusu kemebesii. 
langglam-a. { = manggalam-a]. 


Sutra, genannt der Weisse Alte, der vom Gebiet des Wu t’ai shan eingeladene 
Weisse Maiijusri. 
Der vom Wu t’ai shan, vom Orte der fiinf Mafijusri eingeladen gekom- 
mene Alte ist der « Weisse Alte» genannte Buddha. Hdher als der 
Eméi Wandan [Naméu wandan] 2! genannte Schutzgeist ist der « Weisser 
Alter » genannte Buddha, der Schutzgeist, die Tiere zu vermehren und 
den Donner 22, die Feuergefahr und Wasserfurcht abzuweisen 23. 
In seiner rechten Hand halt er den drachenbekrénten Stock, und in der 
Linken halt er den lebenden Wunschedelstein, der die neun Wiinsche 
erfiillt 24, ist gegiirtet mit einem dreischichtigen Edelstein{giirtel]. Sein 
rechter nach oben erhobener Fuss hat die Religion verbreitet, sein 
linker Fuss, nach unten gestemmt, hat die machtigen Damonen und 
die bisen Triume unterdriickt 25. Es ist der auf dem Jimisliy Berge 


21 tib. rNam beu dbaf Idan, als Schutz- und Heilamulett verwendetes Monogramm 
Ha-Kia - Ma - La - Va - Ra — Ya, siehe W. A. Unkrig, « Das Namdschu-wangdan— 
Zeichen», in C.v. Krasinski, Tibetische Medizinphilosophie, Zurich, 1953, pp. 337-339. 

22 Tngri-yin ~ dayuu ** Donner”. 

23 Dieser ganze Abschnitt fehit in der Budapester Handschrift 160, 

24 Bud. 160 Binschub: yurban irteméii-yi toyorin yabuyei - «der die drei Welten 
ringsherum Umwandelnde ... », 

25 Fehlt Bud. 160, Es handelt sich um eine im Zusammenhang mit der Fusshaltung 
verschiedener Buddha gebrauchte Phrase. In der seit 1431 bekannten mongolischen Uberset- 
zung des Tira-Ekaviméatistotra, Erdeni tara-yin gorin nigen maytayal (m. Zwei mutmasslich 
mongolische YUan-Obersetzungen und ihr Nachdruck von 1431, ZAS, 10, 1976, 26 u. 30), 
die vermutlich auf einem uigurischen Vorbild beruht, heisst es ahnlich von der Tara: Barayun 
{k6N quriyan Jegiin Jigen kél-iyer darufu. (a.a.0., 33). Im mongolischen Blockdruck des 
Geser Khan von 1716 wird Geser auf Erden wiedergeboren: barayun kél-iyen degegsi ergiifil. 
Jegiin kél-iyen Jigijii- «den rechten Fuss nach oben gestreckt, den linken Fuss streckte er 
geradeaus », (Peking, 1716, 1; Peking-Edition 1956, I, 15), und wenig spater in der Erzihlung 
erklart der Neugeborene seiner Mutter die Bedeutung dieser Fussstellung mit fast den gleichen 
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wohnende « Weisser Alter» genannte Buddha mit ganz weissgewordenem 
Bart und Haaren. Er sagte: 

‘Ich kann der Menschen und Lebewesen dieser Welt 

Tugenden und Siinden, beide unterscheiden, 

das Lebensgliick mehren und Besitz und Giiter vergréssern 26. 

Wenn ich das nicht kann, will ich kein Buddha sein’. Er sagte: 

“Wenn die Menschen dieser Welt nach fernen Lande streben 27, wenn 
sie den von Buddha eréffneten Pfad einschlagen 28 [und] Rauchopfer 
darbringen, ihre Aufgaben, was auch immer sie sind, gut vollfiihren 
und, wenn sie einem Feinde begegnen, den « Weisser Alter » genannten 
siebenmal als Buddha anrufen, werde ich selbst sie schiitzen. Wenn sie 
[doch] unter die Klingen geraten, will ich kein Buddha sein!’ 

Und er sagte: 

“Wenn es mit den Menschen dieser Welt abwarts geht, und sie dann 
an die drei Kleinodien [der Lehre] oben denkend und an mich denkend 
handein, so wird ein Blumenregen sein. Wenn Erkaltungen und Grippe, 
wenn Geschwiire, Wunden, Beulen[pest] und Pocken sind, dann vermag 
ich alle die von Erde und Wasser verursachten Krankheiten und Seuchen 
zu entfernen 29 ~, wenn ich es nicht kann. will ich [auch] kein Buddha 
sein! ’. und er sagte: 

‘Wenn der Menschen dieser Welt Vich und Speisen selten werden und 
abnehmen und sie dann weisses Vieh weihend freisetzen 3°, werden die 
vier Arten von Vieh und besonders die Kiihe zunehmen ~ wenn sie 
nicht zunehmen, will ich [auch] kein Buddha sein!’. Und er sagte: 
‘Wenn in der Menschen dieser Welt Hauser Speise und Habe gelagert 
sind und zur Zeit, da davon vieles zu nehmen ist, nur wenig da ist, 


Worten wie hier im Cayan ebiigen-Gebet: Barayun kél-iyen degegsi ergiigsen minu, sasin-i 
manduyulqu minu buyu. Jegiin kél-iyen Jigeigsen minu tere buruyu nom tan-i doroyitayul—un 
giskigsen minu buyu — «mein nach oben erhobener rechter Fuss [bedeutet], dass ich die 
Religion ausbreiten werde, mein linker gerade ausgestreckter Fuss, dass ich diese Falsch- 
gldubigen zerstreuen und zertreten werde (Peking, 1716, I; Peking-Edition 1956, I, 17). 

26 Bud. 160 folgt hierauf der Hinweis, dass der 2. und 16, Tag des Monats der Tag 
der Verehrung des Cayan ebiigen ist, falls man Sdhne wiinscht. Zu diesem Datum A. 
Mostaert, 1957, 112; m, 1970, 387) Auf die Bitte um Sdhne findet sich schon in der 1431- 
Ausgabe der Lobpreisung der 21 Tara als Belohnung fir mehrfaches Rezitieren dieser 
Lobpreisung versprochen als kdbegiin kiisegéin kébegiin oluyad - «Wer einen Sohn 
wiinscht, erlangt einen Sohn» (ZAS lo, 1976, pp. 29, 32). 

27 Bud. 160: yirteméii kiimiin-ii aba ayan-dur qolajiyulfin odqui—dur ... 

28 Es gibt eine bestimmte Art von Rauchopfern, Méri ~ Mériin ubsang ~ sang, 
die vor Antritt einer Reise geopfert, von Buddha und anderen Leitgestalten des Lamaismus 
die Fiihrung auf dem Reiseweg erflehen; ... ... mébr-i uduridtun soyurq-a, 

29 Bud. 160 allgemeiner. 

30 Fehit Bud. 160. 
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[wenn] aus Melkeimern und Schale nur der eigene Laut hervorkommt3!, 
das Vieh abmagert 32, der Hund auf das Zelt springt 33, die Végel in 
das Zelt hineingehen und solches mehr, wie bése Triume zu tréumen, 
Alpdriicken 34, zu sehen, wie zwei Weiber miteinander zanken, sich an 
den Haaren reissen und zu Fall bringen 35, zu sehen, dass zwei Rinder 
ihre Hérner miteinander verforkeln und einander mit den Képfen 
stossen 36, das Heulen von Fiichsen und Wolfen zu héren 37, dass 
[Hunde] Frauen und Kinder ihre Zahne fletschen 38 und andere der 
neunmalneun, der einundachtzig bésen Omen vermag ich zuriickzu- 
weisen, — wenn ich es nicht kann, will ich [auch] kein Buddha sein! *. 
Er sagte: 

“Wenn unter den Menschen dieser Welt schwarze und weisse Verleum- 
dung 39 ist, und man in eine Schale Wasser tut und die Dharani dreimal 
sieben Mal, einundzwanzig Mal rezitierend, das Haus gegen die Sonne 
(wtl.; die Sonne falsch) 49 unwandert und dabei eine Libation versprengt 
und verstreut, so vermag ich die Streitigkeit zu beseitigen, - wenn ich 
es nicht kann, will ich auch kein Buddha sein! ’. Er sagte: 

* Wenn Rauber die Haustiere der Menschen dieser Welt wegnehmen und 
man dieses Gebet an den « Weissen Alten» siebenmal rezitiert, die 
Dharani einundzwanzigmal rezitiert, in eine Schale Wasser tut, ein drei 
finger[fauste]starkes 4! Birkenholz-Gerbholz macht und in ein in die 
falsche Richtung ausgerichtetes Loch die Schale Wasser, das Birken— 
Gerbholz, diese drei [tut] und auf einen flachen schwarzen Stein die 


31 Bud. 160, 2r: saba sayulya ger dotoraki aliba tavar-aéa dayun yarqu - « Wenn aus 
Schalen und Milcheimern, aus im Ger innen befindlichen, was auch immer fur Gegenstinden, 
Laute hervor kommen ». 

32 Bud. 160, 2r: mal mangjulJu < manji - “ diinn, mager werden"; hier angjulaqu. 

33 Hochspringen des Hundes ist ein Symptom der Tollwut, W.A. Unkrig, 1942, p. 9. 

34 gara darugu; felt Bud, 160. 

3S Bud. 160: goyar ekener iisiin iisiin-ben bariléaqu-dur uéaraqu ... 

36 In einer Aufzihlung von bésen Omen im Cayan sikiirtei-yin qariyul-i urbayuluyé 
(W. Heissig, Die mongolischen Handschriften-Reste aus Olon siime, Innere Mongolei (16-17 
Thdt., Wiesbaden, 1976, 435) ahnlich von zwei Hirschen gesagt: dndiir ayula-yin orgil-dur 
qoyar buy eber-iyen oriyalduqu mayui iru-a ... 

37 Im Cayan sikiirtei-yin gariyuli urbayuluyéi (W. Heissig, 1976, p. 435) werden das 
Heulen der Wélfe und der Fiichse gesondert unter die bésen Omen gezihit: ikiil-iin efen 
Ginu-a quéaqu mayu iru-a und egiir-iin yaJar-a iinegen quéaysan mayui iru-a. 

38 Bud. 160, abweichend: ger dotor-a oroqu ekiner keilked nogai-dur sidiiben qabarqu ~ 
« Wenn in das Haus eintretenden Frauen und Kindern vom Hunde die Zahne gezeigt werden » 
sidii-ben gabir - und, «mit den Zahnen knirschen », (Lessing, p. 898). 

3% Dagegen auch das vom Ayusi guosi im spaten 16, Jhdt. tibersetzte Streitwort — 
Siitra, Qara kelen neretii sudur (W. Heissig, 1954, 38). 

40 Bud. 160: buraya < buruyu. 

4) Bud. 160: barima; Bud. 160: qusu modu kederge. 
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Dharani « Om namova saluu tomoo toloo toloo tuni. om tuluu tuluu 
satja suva~a» 42 schreibt und wenn man das Loch [zudeckt ], wird 
dadurch das Denken des Raubers sich wenden und er wird gefangen. 
Wenn er nicht gefangen wird, will ich [auch] kein Buddha sein! ’, 

Er sagte [auch]: 

“Ich vermag einen Menschen dieser Welt von den Bergen, dass Baume 
ihn treffen, dass Steine lose werden, im gefahrlichen Gebiete zu lagern 
und vor Feuers~ und Wassernot 43 fernzuhalten. Ich will kein Buddha 
sein, wenn ich es nicht kann! *. 

Das Land des erhabenen Hurmusta, das Land Eruas, die acht Gebicte 
und die vierundzwanzig Erdherren; schidliche Feinde und Damonen, 
die Teufel, Dimonen, Geister und schidliche Feinde der Menschen 
dieser Welt alle vermag ich zu unterdriicken. Ich will kein Buddha 
sein, wenn ich es nicht kann! Manggalam “4. 


Der Vergleich des Wortlautes des Textes aus Ulanbator mit dem Wort- 
laut der Handschrift Cayan ebiigen-ii takilya (Bud. Mong. 160) gibt einige 
Aufschliisse, wie ein Gebet dieser Art tradiert worden ist und zeigt, dass es 
sich nicht um Abschriften von einer gemeinsamen Vorlage handelt, sondern 
dass die Niederschrift nach der Erinnerung erfolgt sein muss. Dies ergibt 
sich vor allem aus der wechselnden Sequenz der einzelnen Teile: 


Ms. Ulanbator: Ms, Mong. 160 


U dai sang-un oron-aéa ... Cayan ebiigen-ii takilya: 
Cayan ebiigen neretii sudur: 


1) Herkunft vom Wu t’ai shan. 


2) Schutz vor Feuer- und Wassernot, 
Vermehrung des Viehs durch den 
Cayan ebiigen. 


3) Ikonograph. Angaben: Rechte Hand: 2) Ikonograph, Angaben. 


1) Herkunft vom Wu t’ai shan. 


0] 


Stock und Drachenkopf. Linke Hand: 
Cintamani - Edelsteingiirtel; Rechter 
Fuss aufwiirts; Linker Fuss abwarts- 
gerichtet, Jimislig-Berg. 


Rechte Hand: Stock mit Drachen- 
kopf. Linke Hand: Cintamani-Edel- 
steingiirtel 


den; Lebensverlangerung Verweige- 
rungsformel 


5) Bei Anrufung des Burgan-u mori 
sang u. 7mal Anrufung des Cayan 
ebiigen. Schutz bei fernen Reisen 
(gola yajar) und vor Feinden und 
Messern. 


6) Schutz vor Erkdltung (ganiyad), 
Grippe, (tomoyu) Geschwiiren und 
Wunden (yara sirya), Beulenpest (bo- 
yuma), Pocken (bodiyu), Seuchen aus 
Erde u. Wasser (ebedéin taqul) bei 
Verehrung der 3 Kieinodien u.d. 
Cayan ebiigen. 


7) Bei Verknappung von Lebensmitteln 
und Vieh durch Weihen und Freiset- 
zungen von weissem Vieh (ayan mal 
seterlebesil) Zunahme der 4 Arten von 
Vieh, insbesondere von Rindern. 
Verweigerungsformel. 

8) Bei Mangel im Oberfluss, Laute aus 
Geflissen, abgemagertem Vich, hoch- 
springender Hund auf Zelt, Végel im 
Zelt, bése Tréume, Albdriicken, Strei- 
tende Weiber, Verforkelte Rinder, 
Heulen von Wolf und Fuchs, Zaéhne- 
knirschen von Weibern und Kindern 
und allen 81 bésen Omen Schutz. 
Verweigerungsformel. 


Einige Bemerkungen 597 


scheidung von Tugend und Slinden; 
Verweigerungsformel. 

4) Lebensverlangerung; 2. u. 16. Tag, 
‘Versprechen von Séhnen bei Anbetung 
der 3 Kleinodien u.d, Cayan ebiigen. 


5) Bei 7 mal Rezitieren Cayan ebiigen- 
gebet u. 7 mal. Rauchopfer, Erfullung 
von Wiinschen, Schutz vor Feinden 
bei Jagd und Kriegszug (aba ayan) 
und Reisen in die Ferne (qolajiyuléin). 
Verweigerungsformel, 


6) Schutz vor Infektionen (galdaburi), 
Epidemie (yamsiy), Pocken (qara éayan 
éeéeg), Wunden (Saraya) bei Vereh- 
rung der 3 Kleinodien u.a, Cayan 
ebiigen. 

7) Schutz vor Pferdekrankheiten (adiyu- 
sun-u bayiraya*s, Rinder-Raude 46 
(iker gamuya), Infektionen und 


8) Bei Mangel, Laute aus Gefiissen und 
Dingen, Abmagern des Viehs, hoch- 
springender Hunde auf dem Zelt, 
Streitende Weiber, Verforkelnde Rin- 
der, Végel auf dem Haus, Frauen und 
Kinder beim Eintretem vom Hund 
Zahne gezeigt, davor und anderen 
81 Omen Schutz. 


9) Schutz vor Bergen, stlirzenden Biu- 


Jimislig-Berg 
4) Unterscheiden von Tugend und Siin- 3) 2. u. 16. Tag Termin fiir Unter- 


2 Bud, 160, an anderer Stelle; Die Schreibung der Dharan! wechselt. Eine tib, Paral- 


lelschreibung in Hs. or. 735 (W. Heissig, 1966, p. 133) gibt Om salu tumu tuna. Om 
tulu tulu seddhi sva’ ha; ein oiratischer Text, Ms. or. oct. 422-8 (W. Heissig, 1966, p. 135) 
schreibt on sald dulu. om duq duli sa ya samha. 


# In vielen Dharant gebrauchte Stereotype. 
“4 Fehit Bud. 160. (A. Saérkézi 1983, pp. 363-367). Wahrend der Ulanbator-Text hier 


men, Lagern auf unsicherem Boden, 
Erd- und Wasserangst. 


9) Bei Verleumdung Wasser in cine 10) Bei Verleumdung Dhdran! in Wasser- 
Schale, tarni 3 mal 7 mal rezitieren, gefass, 21 mal rezitieren, Ger dreimal 


endet, schliesst sich in Bud. 160 eine Cayan ebiigen—Anrufung an, deren Text mit W. Heissig, 
1976, pp. 51-60 weitestgehend Ubereinstimmt. Ubersetzung: W. Heissig, 1976, pp. 1-60. 
45 Vmtl. bayiriyo; cf. bayingyura (A. Mostaert, 1941, p. 60) « Pferdekrankheit 
durch Fressen mehliger Kirner, die mit Erde vermischt sind ». 
4 qamuy-a ~ qamayu - « Réude », die durch Parasiten der Art Sarcoptes scabiei 
verursacht wird. 
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(10) 


Zelt in verkehrter Sonnenrichtung 
(gegen die Sonne) umwandein und 
Libation, vertreibt Verleumdung. 
Verweigerungsformel, 


10) Bei Raub von Tieren 7-maliges 


Rezitieren des Cayan ebiigen-Gebetes, 
7 mal Rauchopfer (sang) und 21 ma- 
lige Dharanl, Wasser in cine Schale, 
Anfertigen eines drei Fiuste langen 
Gerbstockes aus Birkenholz, diese 
drei Dinge in ein nach falscher Rich- 
tung ausgerichtetes Loch, Wortlaut 
der Dharant auf schwarze Steinplatte 
geschrieben und das Loch angewun- 
ken, dndert den Sinn des Raubers 
und er wird gefangen, Verweigerungs- 


in verkehrter Richtung umwandeln 
und zur Zeit des Sternaufgehens in 
alle vier Richtungen Wasserlibation. 


11) Dharaniformel. 
12) Bei Raub von Tieren 7 maliges Rezi- 


tieren 7 mal Rauchopfer, 21 maliges 
Rezitieren der Dharani, Wasser in 
Schale, Wasser mit 3 fauste langem 
Gerbstock aus Birkenholz 21 ma] um- 
geriihrt (qudgayad), in ein in die 
falsche Richtung gewendetes Loch 
mit anderen Dingen getan und mit 
einer schwarzen Steinplatte auf die 
Dhirani geschrieben ist, zugedeckt, 
so kehrt der Réuber zuriick und 
wird gefangen. 


formel. 
13) Versicherung, dass er in Hurmustas 
Land, im Drachenlande (Unterwelt) 
und auf der Erde, Erdherren, Feinde, 
Damonen, Ada, Todgar und verwand- 
te Geister, Nichterléste und andere 
Obe! zu unterdriicken vermag. 


11) Schutz vor Bergen, stirzenden Bin. _‘'4) Cavan ebiigen-Anrufung. 
men, sich bewegenden Felsen, Lagern 
auf unsicherem Boden, Erd- und 
‘Wassernot. Verweigerungsformel. 
12) Versicherung, dass er im Lande 
Hurmustas (Himmel) des Esrua die 
Erdherren, Feinde, Damonen, Teufel, 
Geister, bése Feinde alle unterdriicken 
kann. 


Verweigerungsformel. 


Dieses mit der Herkunft des Cayan ebiigen vom Wu t'ai shan verbun- 
dene Gebet, das auch diese Gestalt mit dem buddhistischen Majfijusri synch- 
ronisiert, verbindet mehrere Komponenten miteinander: ikonographische 
Angaben, Anliegen einer Viehziichtergessellschaft mit allgemein menschlichen 
Néten und Schutzversprechen mit der Aufzihlung der Mittel, mittels derer 
dieser Schutz zu erlangen ist. Diese Mittel sind dic Anrufungen des Cayan 
ebiigen, der drei Kleinodien (Lama, Lehre und Glaubensgemeinschaft), 
das Freisetzen und Weihen von Vieh (seterlekil) 47, Rauchopfer (sang) an den 
Weissen Alten und zauberische Bannhandlungen. 


47 Oben, pp. 15-16. 
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Diese werden durch das Sprechen der Bannformel des Cayan ebiigen 
tiber eine Schale Wasser einundzwanzigmal und dem Versprengen dieses 
Wassers gegen den Sonnenlauf in alle vier Richtungen gegen Verleumdung 
angewendet, und beim Raub von Tieren. 

Fiir diese zweite Bannung wird neben dieser den obigen Angaben entspre- 
chenden Handlungen des 21 maligen Rezitierens der Bannformel iiber eine 
Schale Wasser noch ein drei Fiuste breiter Gerbstock (kederge) aus Birken 
(qusu modu) oder Koniferen (qusi)-Holz benétigt. Dieses dient zum 21 maligen 
Umriihren des Bannwassers, wie das Budapester-Ms 48. ergiinzend mitteilt. 
Diese Dinge werden in ein in die verkehrte Richtung (buruyu ganduysan) 
weisendes Erdhoch durch Winken gebannt (dayalyabasu) und das Loch mit 
einem schwarzen Stein, auf den die Cayan ebiigen—-Bannformel geschrieben, 
zugedeckt. 

Ahnliche Bannungen in Erdlécher, verbunden mit Scheuch- und Wink- 
gebirden sind auch aus semischamanistischen Zeremonien bekannt 49. In 
vielen Fallen werden Bannungen durch Winken mit einem Zeremonialpfeil 
herbeigefiihrt, der sonst fiir Einladungen von numinosen Kriften beniitzt 
wird 5°, So bleibt die Frage, weshalb hier ein Gerbholz, ein mit Kerben ver- 
sehenes Stiick Holz (kederge), dessen so geartetes Aussehen nach der Uberlie- 
ferung des Jiriiken-ii tolta-yin tayilburi 5! bereits die Entstehung der uiguro- 
mongolischen Schrift beeinfiusst haben soll, an Stelle des Zeremonialpfeils oder 
der Schamanentrommel und ihres Schlagstocks getreten ist. Eine Erklarung 
dafiir diirfte in den magischen Waffen des tibetischen Buddhismus zu suchen 
sein, den K’ram Sif-Stécken, die mit Kerben versehen sind und in lebens- 
raubenden Beschwérungen verwendet wurden oder den bei Substitutsopfern 
und Riickrufen der Seelen gebrauchten, ebenfalls aus Birkenholz gefertigten 
byah-bu-Sticken 52. Auf eine noch dltere, vorbuddhistische Vorstellung von 
der zauberischen Funktion des Gerbholzes weist das Auftreten von meist 


48 Bud. 160, 3r. W. Heissig 1976, p. 56. 

# W. Heissig, «Schamanen und Geisterbeschwérer im Kiiriye-Banner » in: Folk- 
lore Studies (Peking) Ill, 1944, pp. 53-54, A. Sarkézi 1983, pp. 358, 368. 

50 CR. Bawden «Calling the Soul: a Mongolian litany » in: BSOAS, XXV, 1962, 
pp. 81-103; W. Heissig, Anweisungen ber den Ablauf des Feueropfers der Mongolen, 
AOH, XXXVI, 1982, pp. 237-239, Abb. 

S! P.B, BaldanZapov, Jiriiken-ii tolta-yin tayilburi, Mongol'skoe grammatiteskoe 
soéinenie XVIII veka, Ulan-Ude, 1962. 

52 R. de Nebesky-Wojkowitz, Oracles and Demons of Tibet, 's-Gravenhage 1956, 
p. 358; A. Réna-Tas «Tally Stick and Divination Dice in the Iconography of Lha- 
mo », AOH, VI, 1956, pp. 163, 197. 

53 W. Heissig, Geser-Studien, Opladen, 1983, pp. 320-321. 

4 Zamcarano, Biihii hara hiibiiiin (ed. A.1. Ulanov), Ulan-Ode, 1972, p. 67; N. Pop- 
pe, Mongolische Epen, VI, Wiesbaden, 1977, p. 65 

583 W Radloff, Proben der Volksliteratur, I, Petersburg, 1868, pp. 141, 171. 
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eisernen Gerbhélzern in den Handen von hexenihnlichen alten Weibern, 
die in mongolischen 53, burjatischen 54, altaitiirkischen 55, yakutischen 56 und 
tuwinischen 57 Epen und Marchen und im mongolischen Geser-Zyklus 5% 
diese kederge als Waffen und Zauberstécke benutzen. Im letzteren tritt sogar 
eine ganze Armee von Hexen auf, die mit eisernen Gerbhélzern bewaffnet 
sind 5%. Die von mir als Verweigerungsformel bezeichnete, durchgehend 
wiederholte Phrase ... ese cidabasu bi burgan buu bolusu ~ bolusuyai - 
« Wenn ich es nicht kann, will ich auch kein Buddha sein! » erhellt, dass 
es sich hier um eine Anrufung aus der allerletzten Phrase des Einglie- 
derungsprozesses einer vorbuddhistischen, schamanistischen Herdengottheit 


in das buddhistish-lamaistische Pantheon handelt. 


In allen anderen Anrufungen und in den um den Cayan ebiigen gebildeten 
Legenden hat ihn Buddha nur als Herrn der Erde und Gewisser und Behiiter 
ihrer Geschépfe bestitigt 6°. Hier wird das erstemal gefordert, dass man 
im Falle der Feindgefahr ¢ayan ebiigen neretii burqan kemegdekii doloyan ta 
dayudabasu - den Cayan ebiigen-Buddha nennend siebenmal anrufe ...! 61. 
Noch in den 80-ziger Jahren des vergangenen Jahrhunderts hatte man in 
lamaistischen Kléstern der Khalkha—Mongolei dem russischen Gelehrten 
A.N. Pozdneev erklirt, der Weisse Alte sei ein gara saJin-u burgan - «ein 


Gott der schwarzen (schamanistischen) Lehre » 62 gewesen. 


In anderen ihm gewidmeten Gebeten wird er selbst, den die anderen 
Texte als den Herrn der Erd- und Wasserherren ansprechen, als Aditu yaJar- 
un een ebiigen diirsiitii - « Hilfreicher Erdherr in Gestalt eines Alten» ange- 


sprochen. 


Eine Cayan ebiigen-ii sang ~« Rauchopfer fiir den Weissen Alten » 
betitelte Handschrift 63, die sonst von Zeile 1-38 fast wértlich dem zweiten 
Teil des Budapester Ms. Mong. 160 und vier anderen Mss. entspricht 6, 


zeigt dies in den Einschiiben ihres abweichenden Schlussteiles deutlich: 


Ayta mal-i minu dsken 

Ayurqai tariy-a témédsiin-i delgeregiiliin arbidaqay¢i 

Acitu yaJarun eJin ebilgen diirsiitii cimayi-yuyan dayudan uriJu 
Eldeb takil-un ¢iyulyan-i ergiin takimui 

Eldeb kiisegsen-i minu biitiigegéi 


$6 A. Ulanov, Burjatskif geroiéeskij epos, Ulan-Ude, 1963, p. 69. 
57 B. Taube, Tuwinische Volksmiirchen, Berlin, 1978, p. 343. 

58 Peking 1956, Kap. XI, VI, XIV. 

3 Peking 1956, XI. 


60 W. Heissig, 1970, p. 385; 1966, p. 79; Damdinsiiren, CSM, XIV, Ulanbator 1959, 


pp. 221-227. 
61 Oben, Ulanbator Ms., 
8 Pozdneev, Oterki byta ... 1883, p. 84. 
®} Ulanbator, 5 fol. Pothiformat. 
% Obers. W. Heissig, 1976, pp. 52-55; Vergl. Tabelle 57-60. 


(13) 


Einige Bemerkungen 601 


(av) 


Ada Jedker minu arilyan Jayilayulun sakiyéi 
Aéitu ebiigen diirsiitii yaJar-un eJin cimayi-yuuyan dayudan 


Eldeb takil-un éiyulyan 
Ergiin takimui 


Aya yajarun ejen ebiigen diirsiitii cimayi yuyan ergiin takiysan-u [acibar) 
Qoortu moyai-yin ayul-aca 
Qoortu dayisun-u ayul-aca 
Qoortu ariyatan-u ayul-aéa 
Ulii Jokiltu-yin ayul-ata 
Qoladg-a Jayilayaluyad 
Qayurmay qudal dgiilekiii ba 
Qob gab dgiilekiii kiged 
Qobor qobduylaqu nuyud-i 
Qotala yutumsiy boluysan 
Qamuy mayu [Sr] iindiisii-tin egiini 
Qarayulun 65 iigei bolyayad 
Tayigamsiy kiisang % tegiini 
Qamuy-aéa iilemji bolyan 
Cay ilgei adistid-tii yurban erdeni 
Cayan iisiitii yajarun ejin 
Cimayi-yuyan ergiin takiysan-u kiiéiin-iyer ba biiriin 
Cayan buyan arbidun delgeretiigei 
Manggalam. 


vee cee ne 

Vermehre meine Wallache und das Vieh, 

Der du Ackerfriichte und Kartoffeln wachsen und sich mehren machst, 

Hilfreicher Erdherr in der Gestalt eines Alten, dich rufe ich einladend an! 

Verschiedene Opfergaben biete ich dir opfernd dar, 

Der du meine verschiedenen Wiinsche erfiillst, 

Der du mir Damonen und Teufel vernichtend und schiitzend fernhaltst, 

Erdherr in der Gestalt eines hilfreichen Alten, dich rufe ich an, 

Verschiedene Opfergaben 

Biete ich opfernd dar. 

Ach, Erdherr in Gestalt eines Alten, als Gunst fiir das dir opfernd 
Dargebrachte 

Halte mich fern 

Von der Gefahr giftiger Schlangen, 


6 < gariyul-un. 
6 ~ killé sang; ki < chin.: k’u 
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Von der Gefahr biser Feinde und 

Von der Gefahr béser Raubtiere 67, 

Von unerwarteter Not! 

Mache, dass nicht zuriickkehren 

Lug und Trug, die gesagt, 

Uble Nachrede und Verleumdung, die gesprochen, 
Gieriges Verlangen und Mangel, 

Alles, was zur Schande geworden und 

Das, was alles bisen Ursprungs ist. 

Diesen wunderbaren Besitz und die Schitze, 

Von insgesamt allem mache mehr, 

Der du die ewiglich segensreichen drei Kleinodien ao, 8, 
Weisshaariger Erdherr, 

Mégen wir kraft des dir opfernd Dargebrachten 
Die weissen Tugenden mehren und verbreiten! » 


Es ist die Erweiterung dieses Schlussteiles durch die mehrfache Wieder- 
holung einer Zeile entstanden, die in den anderen Anrufungen lautet: 
Ugayan bilig-tii ebiigen diirsiitii. yajar-un ejen 
¢imayi-yuyan Jalbarin dayudan Jalbariju ... 
« Erdherr in Gestalt eines weissen Alten 
Dich rufe ich betend an und bete ... » 


Im Ms. Mong. 160 ist daraus der Zweizeiler 


Endeliigei medegéi ugayan biligtii 
Ebiigen diiriisiitii yajar-a-un ejen 


geworden, was ebenso ein weiteres Beispiel darstellt fiir die variierende, freie 
Wiedergabe nach gehdrtem, oral tradiertem Vorbild, wie auch die Ausfor- 
mung der Stelle: 


Ayta mal-i minu dsken 

Ayurqai tariya tmésiin-i delgeregiiliin arbidgayéi- 
die sich in anderen Cayan ebiigen-Texten als 

Ed mal-i dske 7, 


___ §7 Essind dies in vielen ausdem Skr. und Tib. iibersetzten Dhiirant oftmals gebrauchte 
Bitten wie z.B. in Qutwytu Mariéi neretii tani: (Ligeti, 1942, Nr. 184) namayi arsalan-aéa 
sakin soyurq-a ... ... namayi moyai-aéa sakin soyurg-a, oder in Tegiingilen iregsen-ii oroi- 
‘aca yaruysan éayan sikiirtei busudta iil ilaydaqu. yeke-de gariyuluyéi degedii biitigsen nereti 
tarni (Ligeti, 1942, Nr. 210): dayisun-u ayul-aéa sakin soyurq-a. 

8 unleserlich. 
°° W. Heissig, VRT, 1966, 129 (Text); 1976, p. 53. 
70 Bud. Mong. 160; Ulanbator; W. Heissig, 1966, p. 130. 
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Edlel mal-i arbidga 7! 
Aduyu mal-i arbidga 7 


wieder findet. 

In dem vorangehend in Ubersetzung vorgelegten Gebet an den « Weissen 
Alten », den als Herdenschiitzer und Vermehrer jeglichen Lebens besonders 
verehrten Cayan ebiigen 73, findet sich der Brauch unblutiger Opfer lebender 
Tiere (seter) im Zusammenhang mit der Fruchtbarkeit der Herden erwihnt: 
Yertencii-yin kiimiin-ii mal idegen gomso (3v] sayarabasu cayan mal seterlebesii 
dérben qosiyu mal-i dskejii neng ilegilii iiker-ii Oskebesii . 

«... wenn fiir die Menschen dieser Welt Vieh und Speisen selten werden 
und abnehmen und sie [mir] dann weisses Vich 74 freisetzend weihen, werden 
alle vier Arten von Vieh 75 und die Kiihe besonders sich vermehren ... », 

Als Seter wurden im Alter auch sehr fruchtbare Muttertiere, wie der 
Kharatsin Lubsangtondan fiir die dstliche Mongolei berichtet 7, freigesetzt: 
« Nachdem man diejenigen in einer Herde, die zehn Fohlen geboren haben, 
ausgesondert hat, miissen diese auf keinen Fall geschlachtet werden. Als 
« Gesegnetes Vieh » bezeichnet, werden ihnen « Serer » 77 eingebunden und 
sie an Gehérn oder Ohren damit geschmiickt, freigesetzt. Das Fleisch von 
Mutterkiihen oder Stuten, die viel geboren und aufgezogen haben, wird nicht 
gegessen, wenn sie alt geworden verenden, sondern im Boden vergraben » 78, 


71 Ms. aus Ordos (A. Mostaert, 1957, p. 115). 

7 W. Heissig, 1966, p. 139. 

73 U dai sang-un oron-ata Jalaju iregsen éayan manjusiri Sayan ebiigen neretii sudur 
orosibai, 5 fol., Ulanbator; in eine, teilweise Ubereinstimmenden Cayan ebligen. Text in 
Budapest (Ungar. Akad. d. Wissenschaften, Mong. 160) fehlt diese Stelle. 

7 T.M. Michajlov, Jz istorii burjatskogo Samanizma, Novosbirsk, 1980, p. 163, 
erwahnt die kultische Bedeutung der weissen Farbe und weist auf die Nennung von weissen 
Hengsten bereits in der alttiirkischen Kiiltegin-Inschrift am Orchon hin; ohne die Form 
des Opfers zu kliiren, glaubt er bereits an eine Seter-ahnlich Weihe-Zeremonie. 

75 Pferde, Rinder, Kamele, Schafe. 

76 Q. Dambijalsan, Mongyol-un Jang ayali-yin iiledbiiri, Kékehota, 1981; fur diese 
1914-1918 verfasste Sammlung volkskundlicher Angaben und ihren Autor: W. Heissig, 
« Lubsangtondans Darstellung des ostmongolischen Brauchtums», ZAS, 2, 1962, pp. 
211-263 Nagusayinkil, Mongyol udum-un jang ayali « kemekii nom ...», Ober Mon- 
gyol-un neyigem-iin sinfilekii ugayan 1982, 1, pp. 108-111. 

77 Das Wort wird in Qorin nigetii tayilburi toli (1708-1711) (Kékehota reedit. 1977), 
$40 erldutert als: Ongyot-dur eJelegiiliigsen morin-dur uyaqu Jurbus ndkiigesii-yi seter kememiil- 
«das Streifenbiindel, das einem den Géttern tiberantwortetem Pferd umgebunden wird, 
nennt man Seter», Ahnlich Burin tegiis, Mongyol kelen-ii Job dayudalya Job bidilge 
kiib — « Khataghstreifen, der im religiésen Brauch un den Hals eines Viehs zu binden 
ist», ferner Lessing, p. 692; Ja. Cewel, Mongol helniJ towé tajlbar toli, Ulanbator, 
1966, p. 507; A. Mostaert, DO, 567 bezeichnet seter auch die Weihe des Tieres selbst. 
yayad. 

78 Dambijalsan, 1981, p. 119: siiriig-tin dotota arban unaya térdgsen-i songyuju 
yaryayad. 
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Die Freisetzung der alten Muttertiere erfolgte im Zusammenhang mit 
der zwischen dem 1. und 15. des siebten Monats im Beisein der Lama ge- 
feierten Frithlings~Dalaya: Lubsangtondan beschreibt dies wie folgt: « Der 
dalalya-Brauch nun ist, die in dem zu pflegenden Vieh und Pferden vielmals 
geboren habenden alt gewordenen [Tiere] werden auf Ohren und Schweifen 
mit Seter[streifen] versehen, « Gesegnete » (Kesigtei) genannt, und von diesen 
zu Seter Gemachten wird nichts verlangt und sie erhalten sich selbst 79. 
Wie eine Anrufung des Ataya tngri 8°, der in Personalunion mit dem Méngke 
tngri, dem « Ewigen Himmel » auftritt, zeigt, in der es von diesem heisst, 
«der zum Schutzgeist der als Seter geweihten Pferde geworden » 8!, stehen 
die Seter-Tiere unter dem besonderen Schutz der héchsten numinosen Ge- 
stalt des alten mongolischen volksreligiésen Glaubens. 

Auch Kléstern sollen solche Opfertiere geweiht worden sein 82, 

Die Weihe und das Freilassen von Opfertieren, die durch Bander und 
Streifen gekennzeichnet wurden, zum Schutz vor « Epidemien und Raubern » 83 
ist bekannt. Dabei wird das Sprechen eines Gebetes durch einen Lama erwahnt. 
Bisher wurden aber weder der Wortlaut eines solchen von einem Lama vor- 
getragenen Gebetes noch der von Laien gesprochenen Weihe, die in den 
Epen erwihnt werden 84, veréffentlicht. 

Zwei fanden sich nun am Schluss eines Cayan ebiigen-ii sudur in der 
Mongolischen Staatsbibliothek Ulanbator 85, das ich im Herbst 1980 einsehen 
konnte *°. Der Wortlaut dieses Cayan ebiigen-ii sudur stimmte mit dem 
bereits veréffentlichten Cayan ebiigen-ii nom-un sudur 8? iiberein, doch 
fehlte die Sanskritformel am Ende, an deren Stelle der Text mit den Worten 
endete: Yeke yajar yambar bégesii egiini yosun tegiisbe. Daran schliesst sich 


yayakibacu alasi bolyaju kereglekii iigei bui amui. kesigtei mal kemen seter Jangoycuntu { = 
Janggidéu) eber buyu tiki degere seterlefii imeglemii. olan téréfit lirefigiiliigsen eke mal- 
un iiniye buyu gegilil mori dtelfid iikiigsen Say miga-yi idekii iigei biiged yajar-tur bulayulfu 
talbimui. ... 

7 Dambijalsan, 1981, p. 128:... dalalya abqu yosun bolbasu tefigefii bayiqu mal adwyu- 
yin dotor-a ali nigen arbin tirb-Jii kégsin boluysan-i ¢iki segiil degere seterlen, kesigtei 
kemen seterlegsen-ee kereglekit iigei erkilen tefigemili. 

80 Qan erketii ataya tngri-yin sang, Institut f. Sprache und Literatur der Mong. 
Akad. d, Wissenschaften, Ulanbator, Ms. 307 (803) a-3. 

$1 A.a.0., 3: Seterten morin-dur sakiyusu boluysan ... Qan ataya tngri. 


8S. Jagchid-P. Hyer, Mongolia’s Culture and Society, Boulder-Folkstone 1979, p. 
153. 


83 NL. Zukovskaja, Lamaizm i rannie formy religii, Moskau 1977, p. 120. 

*% Oben, Seite 26, 

85 Sub 294.2 C 13. 

46 Ich danke der Mongolischen Akademie der Wissenschaften fiir die Erlaubnis zur 
Arbeit in der Bibliothek in Ulanbator. 

87 1v-2v, Mongolische volksreligidse und folkloristische Texte, (VOHD, Suppl. Bd. 6), 
Wiesbaden, 1966, pp. 131-133. 
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eine weitere Anrufung des Cayan ebiigen an, die sich mehr oder weniger 
iibereinstimmend in vielen Gebeten an diese Gottheit findet 8. 

Den Rest der Handschrift nehmen dann die zwei Seterlekii-Weihen ein, 
und zwar ist die erste fiir die Rinder und Schafe an Cayan ebiigen gerichtet §, 
die zweite aber fiir Pferde wendet sich an den Drachenkénig-Burgan (/uus— 
un gayan burgan) und an Vaisravana (Erdeni-yin qayan bisman tngri). 

Ein ahnlich gegliedertes Gebet, Caylasi iigei Cayan ebiigen-ii ub sang 
mal-un seter-iin sudur burjatischer Provenienz befindet sich in Leningrad und 
ist von N. Poppe 9° beschrieben worden. Es enthalt ebenfalls die Lobpreisung 
der geweihten Tiere. Welcher Art diese sind, ist in der Beschreibung nicht 
angegeben. Es diirfte sich um den gleichen Text handein. 

Die Weihe fiir Rinder und Schafe 9! lautet: Namova guru sigemuni bur- 
gan-a mérgiimili. Tabun iJayur-tu burgan kiged qamuy burgan bodisadu-nara 
morgiimili. 


Turban dandaris-un nom-un eJen ma ha ga la kiged 
Yirtindii-yin eJen nom-un sakiyulsun-a mérgiimili 
Sang-un eJen Jambala kiged ayimay-tur mérgiimili, 
Esiiriin qormusta tngri kiged 

Yeren yisiin tngri-ner-e mérgiimili 

Delekei-yin eJen tngri kiged 

Tudin yurban tngri-ner-e mérgiimiii 

Dérben magaranja tngri kiged 

Tegiiderel ilgei kisig-i minu dggiig¢i ner-e mérgiimili. 
Qan yajar usun-u ejen 

Qamuy yirtincii-yi ejelegsen 

Qamuy burgad-un sasin-i medegéi 

Sayaral iigei ene amitan-i 

Sakiyéi Cayan ebiigen. 

Cayiysan éayan ayula metii beye-tii 

Caylasi iigei kiiditii arsalang metii Jarliy-tu 

Cayan degel emilsiigsen. 

Tar-tayan luu-yin terigiitii 

Altan tayay bariysan 

Ay-a yeke ¢ayan ebiigen-diir 


88 3¢-3v, VRT, pp. 129-130; Obersetzung m. «Eine Anrufung des ‘*Weissen Alten"», 
in Folia Rora (WOHD. Suppl. Bd. 19), Wiesbaden 1976, pp. 51-60 (bes. Vergleichstabelle 
§ Oy, as Oplern clues Rindes im Zurammenhang mit dor Anrufung des Welssea Alton 
im Ordosgebiet erwahnt auch A. Mostaert, « Matériaux ethnographiques relatifs aux 
Mongols Ordos» in: CAJ II, 1956, p. 291. 

90 N. Poppe, 1932, p. 187. 

1 3y-dr. 
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Ene seter ergiigsen iiker gonin Ginu 
Baraydasi iigei egesig dayuu anu 
Dung biiriyen-ii dayun metii. 

Qoyar nidiin inu 

Naran saran-u gerel metii. 

Qabar-un ayur anu 

Oytaryui-yin budang metii. 

Cikin-il iifegiir-ece 

Solongyo uryuysan [4r) metii 

Ulayan kelen inu 

Tal badaraysan [4r) inu. 

Qoyar eber inu 

Orongyo-yin metii qatayu. 

Naiman tuyurai anu dérben Jig 
Naiman kiJayar-un todgar-i daruy¢i bui 
Segiil inu 

Sarlay-un segiil metii. 

Beyen inu 

Siimber ayula metii bui. 

Ene iiker gonin-dur seter tataysan-dur 
Mingyan mal-un edige bui. 

Mital iigei kisig-iyan dggiin soyurq-a 


Qurui 3 ta. 


Ene seterlegsen iiker qgonin minu 

tiimen mal-un ebiige ecige bui. 

tegiiderel iigei kisig-yi minu engde toytotuyai. 
Qurui 3 ta. 

Cayan kiib-iyer seter ergiigsen iiker qonin anu 
Caylasi iigei 

Cayan ebilgen-diir seterlegsen-iyer 

Cay iigei buyan kisig inu engde toytotuyai. 
Qurui 3 ta, 


Burqan-dur ergiigsen ene iiker gonin minu asistid-iyar 
Uligerlesi iigei buyan kisig-yi engde toytoyatuyai. 
Qurui, qurui, qurui. 


« Namé guru! Vor Buddha Sakyamuni verneige ich mich! 

Vor den fiinf Ursprungsbuddha, vor allen Buddha und Bodhisattva 
[verneige ich mich 

Vor Mahakala, dem Herrn der drei Tantraschulen und den 

Herren der Welt, den Schiitzern der Lehre verneige ich mich! 
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Vor Jambhala, dem Herrn des Reichtums und seinem 

Gefolge (Parivara) verneige ich mich! 

Vor Esrua Hormusta Tngri und den neunundneunzig Tngri verneige 

ich mich! 

Vor den Erdherren-Tngri und den dreiunddreissig Tngri verneige 

Vor den vier Maharaja-Tngri und vor dem, der mir ohne ich mich! 

Zaudern Segen spendet, verneige ich mich! 

Herr iiber Berg, Land und Wasser, 

Der die ganze Welt beherrscht, 

Der die Religion aller Buddhas volizieht, 

Der ohne Sdumen diese Lebewesen 

Schiitzt, Weisser Alter. 

Ach, dein dem grossen Weissen Alten, 

Der weisshaarig, mit einem Kérper wie ein weisser Berg, 

Der michtig wie der unermesslich starke Léwe, 

Der mit einem weissen Gewand bekleidet, 

Der in der Hand den drachenbekrénten 

Goldenen Stock halt, das 

Als Seter[-gabe] dargebrachte Rind und Schaf 

Hat eine unermiidlich wohlklingende Stimme, 

Die wie der Laut des Muschelhorns ist, 

Hat zwei Augen 

Wie Sonne und Mond. 

Der Dampf seiner Niistern ist 

Wie Nebel am Firmament. 

Von den Spitzen der Ohren 

Steigt es wie Regenbogen auf, 

Die rote Zunge ist 

Wie leuchtendes Feuer. 

Die beiden Hérner sind hart 

Wie der kleinen Antilope Gehdrn, 

Die acht Hufe treten die Damonen 

Der vier Kardinalrichtungen und der acht Windrichtungen nieder. 

Der Schweif ist 

Wie eines Yaks Schwanz, 

Der Kérper ist 

Wie der Sumeru-Berg [so gross]! 

Dafiir, dass diesem Rind und diesem Schaf Streifen [in die Mahne} 
geflochten wurden, 

Geruhe zu geben, dass sie die Vater von Tausenden Stiick Vieh werden 92, 


92 Diese Vermehrungsformel tritt auch in anderen mongolischen apokryphen Gebeten 
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Geruhe unbeschwerten Segen zu geben! 

Hurui, Hurui, Hurui 93, 

Dass mein als Seter geweihtes Rind und Schaf zu Vatern und 

Grossvatern von Zehntausenden von Vieh werden. 

Médge mir diese Gnade unverziiglich hierher bringen! 

Hurui, Hurui, Hurui 4. 

Dass mein Rind und mein Schaf, die mit weissen Gazestreifen als 

Seter[-opfer] dargebracht wurden, 

Dem unermesslichen 

Weissen Alten geweiht sind. 

Mége mir unaufhérlich Gliick und Segen hierher bringen! 

Hurui, Hurui, Hurui 94. 

Dass mein Rind und mein Schaf dem Buddha als Opfer dargebracht 
wurden, 

Durch diese Segnung 

Mége mir unsiglich viel Gliick und Segen hier zuteilwerden! 

Hurui, Hurui, Hurui! » 


Dieser Weihespruch bestitigt die eingangs zitierte Stelle 95 aus einem 
Rauchopfergebet an den « Weissen Alten », dass dieser vorwiegend fiir die 
Vermehrung der Rinder eintritt. Auch von den Ordos-Mongolen wurde 
berichtet, dass bei diesen wohlhabende Leute dem Cayan ebiigen Rinder 
opfernd freiliessen 96. Die verehrende Einleitungsformel ist den Initialformeln 
der buddhistischen Gebetsliteratur nachgeahmt. Die Widmung an den Cayan 
ebiigen wiederholt dessen in den an ihn gerichteten Rauchopfergebeten und 
Anrufungen angegebene Ikonographie: 97 Weisshaarig, greisenhaft, weiss- 
gekleidet, mit einem Stock mit Drachenkopf. Aus diesem Vorherrschen der 
weissen Farbe erkliren sich auch die hier vorgeschriebenen weissen Stoff- 
oder Gaze-Streifen. 

Die lobende Beschreibung der Weihetiere, von Rind und Schaf, folgt 
den in der oralen Tradition der Maytayal und der Epen gebrauchten Sprach- 
Klischees, und die dreimalig gestellten Bitten um Kesig und Buyan kesig 
entsprechen der Phraseologie der in vielen, vor allem den Feuergebeten, und 


wie I'afar takiqu sudur (VRT, 154) und Gegiiii-yin saéuli-Bitten (Rinéen, Matériaux III, 
63; Mss. aus Ulanbator) auf. 

93 Wtl.: ** Dreimal Hurui”. 

94 Wie Anm. 98 

95 Oben, Seite 16 

96 A, Mostaert, 1957, p. 112: iker ongyolaqu, iiker seterlekii. 

97 W. Heissig, Religionen der Mongolei (Rel.d.Menschheit, Bd. 20), Stuttgart, 1970, 
pp. 383-889; « Eine ‘* Anrufung des Weissen Alten” » in: Folia Rara, Wiesbaden, 1976, 
p. 53; N.L. Zukovskaja, Lamaizm i rannie formy religii, Moskau, 1977, pp. 30-31. 
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anderen volksreligiésen Anrufungen und Rauchopfergebeten auftretenden 
Dalalya-Winkzeremonien, um Kesig « Segen » und Qutuy kesig — dljei qutuy 
herbeizurufen. Man wird daher die drei letzteren Teile des Seter-Weihespru- 
ches, das sind die Ikonographie des Cayan ebiigen, der eine so alte Fruch- 
tbarkeitsgottheit ist, dass er sogar auch als Produkt einer spiteren patrilinearen 
Umwandlung %8 einer alten Muttergottheit angesehen wird, die poetische 
Schilderung der Weihetiere 99 und die Segensbitte als die urspriinglichen 
Bestandteile des Weiherituals ansehen diirften. 

Der zweite Seter-Weihespruch ist fiir das Weihen eines Pferdes und 
wendet sich an den Luus-un qayan burgan, Ed-iin tngri und Bisman tngri. 
In Anbetracht der besonderen Stellung des Cayan ebiigen als Herr allen Ge- 
tiers erscheint es verstindlich, dass auch dieses an andere Gottheiten ge- 
richtete Seter-Weihegebet fiir Pferde der Handschrift der Cayan ebiigen- 
Anrufung beigefiigt ist; es lautet: 100 


Om a-a huu{m). yurba ta dgiile. 

Ene ediir bi kiged yégajari ba. 

Ediin tegiisiigsen dglige-yin ejen. 

Sakin ibegegéi Iuus-un qayan burgan-i urin Jalamui. 
Ene takil-un oron-dur 

Ogede bolun soyurq-a. 

Erdeni-yin qayan bisman ngri 

Ed-iin tngri. amin nasun-i minu urtu bolyamui, ci kemen 
Ibegegéi sakiyulsun luus-un qayan burgan-i urin Jalamui. 
Ene takil-un oron-dur 

Ogede bolun 1, 

Oglige-yin cinu ejen bi 

Eyimii neretil teyimii jiltti. mayu kiimiin cinu bi 
Yeriingkili sitiigen boluysan luus-un qayan burgan-dur 
Eyimii Jisiitii mal-iyan nerelen. bariju seter tatan 
Jalbariju mérgiimiii. 

Ed-iin manu ene dglige-yin eJen. 

Ediir-iin Cay-tur garayul bpl. 


98 S.Ju. Nekljudov, Bespr. v. N.L. ZukovskaJa, Lamaizm ..., Narody Azii i Afri- 
ki, 1979, 2, p. 216. 

99 Khnliche Vergleiche sind yor allem in den Pferdelobpreisungen (morin-u éola) 
gebraucht (m. VRT, 229-242); $. Gaadamba - D. Cerensodnom, Mongol ardyn Aman 
zohiolyn deez bitig, 2Ulanbator, 1978, pp. 132-133), dem Lob des Pferdes bei der Hoch- 
zeitszeremonie (VRT, 213), u. anderen abnlichen miindlich tradierten Texten (m. GML, 
Ii, pp. 486-488) gebraucht. 

100 Ms, 294.2C 13, Staatsbibl. Ulanbator, 4r—4v. 

101 Bezeichnet die Wiederholung von soyurg-a. 
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Séni-yin Cay-tur sakiyulsun bol. 

Sayin-luya udirayul. 

Mayu-aéa Jayilayul. 

Otegii biigiide-yin éay-i delgeregiil-iin ibegen soyurq-a 
Idekili_ aman-dur 
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Del segiil kib Janggiya 

Baras irbis-un eldeb egiilen toytoysan metil. 
Dérben kél yajar giskigsen-iyer 

Qamuy qoortan-i darun giskibe. 

Yeke dayun yaruysan-iyar 


Idegen elbeg boly-a. Qoorolayéi adas-un toluyai-yi gayalamui 
Emiiskili beyen-diir Eldeb Jiiil kib oyosur-iyar 
Ed elbeg boly-a. Cayan dsékei-tii kéke morin-i 


Kiisegsen kiisel-i gamuy-aca iilemJi dggiin soyurq-a 

Koke Jisiitii (4v) kdlge cinu 

Luus-un qayan burgan-dur seter tatan mérgiin bariba. 

Ene sitiin\©2 bariysan-iyar 

Bégésiitii terigiin-i minu biitiin bolya. 

Biiriiliikili amin-i minu biitiin batu méngke bolya. 

Bayuraqui siilde-yi minu oy Jibqulang-tai bolya \3, 

A-a ene ediir luus-un gayan burqan-dur seter bariysan 

Adayusun minu siiriig-iin dotor-a yabuqui-dur Jayun 

Adayun-u ¢imeg bolya. 

Luus-un qayan burgan sakiyulsun-u ene morin-i sakin soyurg-a. 

A-a yayigamsiy Ene ediir uqayatu degedii morin 

Erdeni-yin toluyai Ongdér bolwysan-iyar 

Sakiyulsun-u ¢irai éngdér boluysan 

Dérben turuyun'4 yajar giskigsen yaJarun yisiin adas-i doroyéi 10S 
darumui 

Yeke dayun yaruysan-iyar qooralay¢i adas-un toluyai-yi qayalamui. 

Usiin anu eldeb erdenis. 

Dayun anu arya-yin dayun. 

Qangsiyar anu bilig-iin qangsiyar. 

Qoyar nidiin inu naran saran qoyar bui. 

Eber ¢ikin kédélekiii anu uniyasun metil. 

Ulayan kelen anu gilbilgin metii 

Aman-ata yaryui ayur anu budang metii 

Inéayaqui dayun anu tngri-yin dayun metil, 


102 < sitiigen; khalkha: Stiteen. 
103 Bine Phrase, die ebenfalls in einem Gebet an den Ewigen Himmel (W. Heissig, 


Luus-un qayan burgan-dur seter tatan bariba. 
Usun neretii kike Snggetii morin-i 

Ed-iin sitiigen Iuus-un qayan-dur sitiin tataba. 
Ene sitiin tataysan-iyar 

Amin nasun anu urtu boltuyai. 

Buyan kisig nemetiigei 

Busaéar ebecin taqul ariltuyai 

Nasun qutuy nemetiigei 


« Sprich, dreimal Om 4 huum! 

Heute laden ich, der Yogacarya und 

Der an Habe vollendete Spendenherr 

Den Schutzpatron, den Drachenkénig-Burchan ein! 

An diesen Ort des Opfers 

Mége er geruhen zu kommen! 

Kénig der Kleinodien, Bisman tngri, 

Tngri des Besitzes, mache mein Leben lang! So sprechend 

Lade ich Dich und den hilfreichen Schutzgeist, Drachen-Kénig Bur- 

chan ein! 

An diesen Ort des Opfers 

Mége er geruhen zu kommen! 

Fiir Dich Spendenherren, 

Den . genannten gewéhnlichen Menschen solchen .... Geburtsjahres 

Biete ich dem zum Gegenstand allgemeiner Anbetung 

Gewordenen Drachenkénig Burchan 

Sein solcherart ... ... farbiges Vieh beim Namen nennend und Weihe- 
streifen kniipfend anbetend und mich verneigend dar! 

Sei diesem an Habe armen Spendenherren 


«Ein innermongolisches Gebet zum Ewigen Himmel» in: ZAS, 8, 1974, p. 528) und in 
Anrufungen an den Ataya tngri verkommt. Fir eine abweichende Lesung von bdgesiitii 
als bogtu-tu, C.R. Bawden, «A Prayer to Qan Ataya Tngri» in: CAJ, XXI, 1977, p. 202. 

104 Metathetisch twyurai; Khalkha: tuurai; Bagharin, Dzalait, Kharatsin auch tOré 
(B.Ch. Todaeva, Jasyk mongolov vnutrennej mongolii, Moskau, 1981, p. 208); in einer 
ae aus Siinit findet sich dafuir sogar die Form turmatai < twyuraitai (VRT, 


Am Tage ein Wachposten und 

In der Nacht ein Schutzgeist! 

Lass ihn mit Gutem zusammentreffen 

Halt ihn von Ublem fern! 

. Geruhe schiitzend zu verlingern aller Alten [Menschen] Lebenszeit! 
108 << doroya. Lass Speise reichlich sein 
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Fiir den essenden Mund, 
Lass Stoffe in Uberfiuss sein, 
Fiir den zu bekleidenden Leib! 
Geruhe ersehnte Wiinsche, viel an allem zu geben! 
Dem Drachenkénig Burchan bringe ich 
Dein blaufelliges Reittier, Weihestreifen kniipfend und mich neigend, dar! 
Durch das Darbringen dieser Opfergabe 
Mache er meinen verlausten Kopf ganz, 
Mache er mein verderbendes Leben 
Ganz stark und ewigwihrend! 
Mache er meine sinkende Siilde stattlich! 
Oh, mége das heute dem Drachenkénig als Seter[-Opfer] freigesetzte 
Opfertier den in meiner Herde laufenden hundert 
Rossen eine Zierde werden! 
Es geruhe des Drachenkénig Burchans Schutzgeist dieses Ross zu 
schiitzen! 
Oh, wie wunderbar, dadurch 
Dass an diesem Tag dies kluge, edle Ross 
Den erhabenen Kopf hoch erhoben, wurde 
Des Schutzgeistes Kopf [auch] hoch erhoben! 
Mit seinen vier Hufen die Erde stampfend, driickt es der Erde neun 
bése Geister nach unten, 
Seinen lauten Schrei hervorbringend, bricht es der schadlichen Geister 
Schadel in Stiicke! 
Die Haare sind Edelsteine verschiedener Art, 
Die Stimme ist des Wissens Laut, 
Die Niistern sind der Weisheit Niistern, 
Wie Sonne und Mond, die zwei sind beide Augen, 
Wie wabernder Dunst spielen die Ohren die spitz wie ein Gehérn, 
Wie blendend Licht ist die rote Zunge und 
Wie der Donner ist des Wieherns Klang. 
Mahne und Schweif sind Seidenknoten 
Wie wenn des Tigers und des Leoparden ... [7] 
Verschiedene Wolken stille stehen, 
Wie Nebel ist der Dampf, der aus dem Maule dringt. 
Hat es mit den vier Fiissen auf den Boden gestampft, 
Stampfte es alles Ubel nieder; 
Hat es laut geschrien, 
Bricht es der schadenbringenden bdsen Geister Schidel entzwei. 
Mit Streifen verschiedener Seidengaze 
Bringe ich das blaue Pferd mit den weissen Fesseln 
Dem Drachenkénig Burchan als Seter-Opfer dar. 
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Das Wasserblaufarbige Pferd 

Weihe ich als Opfergabe 

Dem Drachenkénig. 

Durch diese Weihe sei das Leben lang! 

Gliick und Segen mégen sich vermehren! 

Andererseits mégen Krankheit und Seuchen verschwinden, 
und sich der Segen (hohen) Alters vermehren! ». 


mm 


Der Cayan ebiigen behielt seine besondere Funktion als Spender langen 
Lebens und Schutzgeist der Herdentiere, solange die Mongolen vorwiegend 
als Viehziichter und Hirten lebten. Mit der sich seit dem Beginn des zwan- 
zigsten Jahrhunderts vor allem in den siidlichen Teilen der Mongolei aus- 
breitenden Ackerbautitigkeit und der damit verbundenen Sesshaftwerdung 
dnderte sich bei Gruppen der siidlichen Mongolen auch die Funktion des 
« Weissen Alten». Der Cayan ebiigen wurde nun auch als Schiitzer der 
Ackerfriichte und der reichen Ernte bedankt, wobei die Dreschtenne mit 
Butterschmalz, Fett, Milchrahm und Kase (dgekiin, tosu, Grime, qurud) 
gesalbt und ihr die ersten obersten Tropfen von Sauermilch und Michbrannt- 
wein geopfert, dem Weissen Alten aber ein Fettschwanzschaf geschlachtet 
wurde. In einem Segensspruch fiir die Dreschtenne, itiirme-yin iriigel 106 
heisst es: 


Tergel saran metii tgorig 

Toli sil adali géliger 

Tala metii ayudam iitiirme-degen 
Tabun tariya-yin iire-ben 

Tangsuy elbeg quriyan 

Tayibung sayigan iitiirmetiiged 
Tegiin-ece qoyisida-yin beleg-i boduju 
Tabtai belegtei tegiin-iyen 

Tayayar olan-iyar neyilejii 

Taray ayiray~un degeji-ber miliyamu 


Térégsen tariy-a-yi boludaju 


106 Jriigel, Maytayal, Kékehota 1959, pp. 138-140. (W. Heissig, « Innermong. Ar 
beiten zur mongolischen Literaturgeschichte », ZDMG, 115, 1965, p. 167; GML, Wies- 
baden, 1972, p. 476). 
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eke boluysan ¢ayan ebiigen-iyan. 
Tégorig segiiltei goni-ban alaju miliyan-a ... 07. 


Die Gestalt des Weissen Alten lebt auch literarisch in einigen oral tra- 
dicrten mongolischen Heldenepen weiter. In verschiedenen Kapiteln des 
mongolischen Geser-Zyklus nimmt Geser Khan, der auf Erden zur Vernich- 
tung des Schlechten wiedergeborene Sohn des Gétterkénigs Hormusta, mehr- 
mals dic Gestalt eines alten, weisshaarigen Mannes mit weissem Barte und 
drachenbekréntem Stock an, die der Ikonographie des Cayan ebiigen gleicht!8. 
Er erscheint im kalmiickischen Dzangar-Zyklus in Kapitel XI der Baga 
Dérbed. Version, die nach dem Singer Eelen Owlan !°9 aufgezeichnet worden 
ist, als « Herr der oberen Welt » '!9 und warnt den Kiirmen Khan vor dem 
Kommen cines Helden aus dem Gebict des dem Kiirmen Khan feindlichen 
Dzangar. Als Reiter auf cinem Hirsch (buyu). wie der Cayan ebiigen seit 1760 
dargestellt, wurde, zu welcher Zeit ihn der siidmongolische istische 
Liturgiker Mergen gegen in seinen Synkretisicrungsversuchen mit der Gestalt 
des chinesischen Hwa-shang mit diesem Reittier ausstattete |", tritt er in 
zwei rezenten Epen auf. Beide Epen sind in der Gegenwart von Siingern aus 
dem ostmongolischen Gebiet tradiert worden. In dem von dem Jarud- 
Stinger Muudkin (1906-1978) vorgetragenen Epos Ere-yin degedii Ariyakiiti 
(« Ariya kiii, der Erste der Tapferen ») ercheint der Cayan ebiigen. der « Weisse 
Alte » als strafende Gestalt. Als dort der Held Ariyakiii, von seiner ebenfalls 
kampferprobten Gattin Tolinggai mergen abayai begleitet auf gefliigelten 
Rossen zum Kampf gegen cin Ungeheuer aufbricht, fliegen sie so hoch, 
dass sie Friihlingswolken und Vogelzug durcheinander bringen. Dies beun- 
ruhigt den Weissen Alten: 


Ondiir tayaya-ban gayaju 
Ebesiin doyuur yulyaba. 
Boyda €ayan ebiigen 


107 Mansang, Mongyol-un uran jokiyal-un teiike, Kékchota, 1980, pp. 55-57. 

108 W. Heissig, « er—Studien, Untersuchungen zu den Erziihlstoffen in den ** neuen * 
KapitelIn des nongolischen Geser-Zyklus», Abhandlungen der Rheinisch-Westfilischen 
Akademie der Wissenschaften, Bd, 69, 1983, pp. 316~. 

109 Fiir ihn A, Bormanshinoy, The present state of Research in Jangyar Epic Stu- 
dies, in W. Heissig (ed.), « Fragen der mongolischen Heldendichtung » Teil 1, As.Fschg. 
72, Wiesbaden 1981, pp. 280-281 

110 AS, Kidikov, (ed.), Diangar, Kalmyckij geroiéeskij epos, Tom Ml, Moskau, 
1978, pp. 17-18. 

‘Wt Bisiyu buyu-yi Kétighn ~ «einen raschen Hirsch reitend » (W. Heissig, Volksre= 
ligidse Texte, Wiesbaden, 1966, 138; A. Mostaert, « Note sur le culte du Vieillard blanc 
chez les Ordos», Studia Altaica, Wiesbaden, 1957, p. 115: Tucci-Heissig, Religionen, 
p. 388, Abb. 3 u. 4. 
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Statuette des Weissen Alten aus einer Sammlung von Tsam 

Tanz Figurinen. (Vgl. die Abbildung eines Darstellers des 

Weissen Alten bei einem T: Tanz 1942 in einem Kloster 

des Siidghorlos-Gebietes in Folia Rara, Wiesbaden, 1976, 
pp. 54-55), 


am 
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Weisse 


Rezente Maske des Cayan ebi aus einem slidmongolischen 


Tempel (1982) 
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Buyu-aéa ban bayuju 
Bokir tayay-a-ban bilayudaju 
Bua-yin doyuur siryaba ~'\2 


«seinen hohen Stab werfend und 

Das Gras runterdriickend, 

Stieg der heilige Weisse Alte 

Von seinem Hirsch und 

Mit seinem krummen Stock schlagend 
Driickte er die Striiucher nach unten ... ». 


Eine Analogic dazu bildet der Glaube des Ordus-Mongolen, Erkran- 
kungen und Tod von Vich kimen von einem Schlag mit dem Stock des 
« Weissen Alten » '!3, In einer Version des Epos Tusibaltu bayatur, die der 
Arukhortsin Singer (quyuréi) Baljinima (1900-1966) im Jahre 1957 vorge- 
tragen hat, rettet der « Weisse Alte» die von einer Tochter des Riesenun- 
geheuers verfolgte und entfiihrte Khansgattin Tiimensuyunay und deren 
neugeborenen Sohn. Auch hier reitet er einen Hirsch und hat Ziige aus der 
volksreligiésen Ikonographie bewahrt: 


Buyurul ¢ayan ebiigen 
Buyu-ban unuyad giiyiilgejii 
Tajar-un ejen burgan 
Talayu''4 kiiliiglen ireged 
Eke kébegiin qoyayula-yi 
Engke mendii toséu abéai. 
Alay nidii-ben negegejJei Tiimensuyunay. 
Aljiylan lablaju iijejei Tiimensuyunay 
Erdeni buyu-yi kiiliiglegsen 
iger 'S tayay tulwysan 

i iireng éayan sagaltai 
Ebiigen abu emiine ni Joysoju bayijai ... 


« Der grauha e¢ Alte», 
Galoppierte s ) reitend. 
Rasch sich bewegend kam er 
Nahm Mutter und Kind, die zwei, 
Dann in Schutz und Frieden, 


Chinesisch beeinflusste Darstellung (Batogar-stime 1982), 


112 Muuékin (E, Badaragu edit.), Ere-yin degedié Ariyakiiii, Bayatur tuuli, K8kchota, 
1965, p. 28. 

113 A, Mostaert, « Note», Studia Altaica, 112. 

144 Tertum fiir xalayu{n) ~ “* Heiss, heftig ”. 

13 ~ eteger < etger - “* nach oben gebogen ™. 

146 Baljinima (Dorongya edit.), Tusibaltu bayarur, Peking. 1982, p. $4. 
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Tiimensuyunay, als sie ihre bunten Augen 6ffnete, 
Tiimensuyunay, als sie sich vergewissernd umgeschaut, 
Stand vor dem alten Vaterchen 

Mit dem die Brust ausfiillenden weissen Bart, 

Der sich auf einen nach oben gekriimmten Stock stiitzte, 
Der den edlen Hirsch geritten hatte. » 


In dem Ideengut der noch um 1900 geborenen mongolischen Sanger 
und Dichter hatten die numinose Gestalt des « Weissen Alten» und ihre 
Funktionen noch ihren Platz, wie es heute damit gestellt ist, ware untersu- 
chenswert. 


ABKORZUNGEN 
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CLARISSE HERRENSCHMIDT 


ASPECTS UNIVERSALISTES DE LA RELIGION 
ET DE L'IDEOLOGIE DE DARIUS I* 


La religion des Achéménides est un sujet dangeureux, maintes fois 
abordé jamais résolu, peut-étre insoluble dans les termes ou l'on pose 
traditionnellement le probléme!; c'est donc par principe méthodologique 
que j’ai éliminé de cette recherche sur les aspects universalistes de la re- 
ligion et de l'idéologie de Darius 1* tout rapprochement entre les sources 
de lhistoire achéménide et les textes avestiques, toute inférence entre ce 
que I’on sait des Perses et l'histoire supposée du zoroastrisme, de quelle 
que fagon qu’on l’écrive. 

Mais la question de l’universalisme, ou, mieux, des aspects universa- 
listes de la « mentalité » perse n’est pas une question vaine; car la notion 
« d’empire achéménide » comme l’idée que |’on se fait couramment d’Ahou- 
ramazda sont imprégnés d’universalisme. I] n’est donc pas inutile de se 
demander si cette imprégnation est le fait des iranistes, des historiens 
et des historiens des religions modernes ou si elle est détectable dans ce 
que I’on sait de la mentalité perse achéménide. 


1.1. Affirmer le caractére universaliste de l'Ahouramazda de Darius 
est pour tout iraniste du xx*™* siécle une banalité. Cette tranquille certitude 
repose sur certaines phrases qui ouvrent bon nombre d’inscriptions royales: 
« Ahouramazda est le grand dieu, qui a créé cette terre-ci, qui a créé 
ce ciel-la, qui a créé homme, qui a créé le bonheur de homme, qui a 
fait Darius roi, seul roi de la multitude, seul maitre de la multitude » 2. 


' «Les Achéménides étaient-ils zoroastriens?»? Il y a en effet trop de flou au 
coeur méme de ce qu’on nomme le zoroastrisme pour que cela puisse le moins du monde 
aider & décrire la religion perse. 

2 Le verbe que l'on traduit par ‘créer’ est le vp da, dont le sens premier est ‘placer, 
établir"; lors de la rédaction de cet article, je le traduisais également par ‘créer mais 
quelques semaines plus tard s’est imposée & moi I’idée que le sens premier de dé ne s’était 
pas totalement effacé derriére celui de ‘créer’, du moins si l'on observe les traductions 
élamites de ce verbe dans le corpus des inscriptions royales. (voir aujourd’hui C. Herren- 
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Ainsi c’est la chaine des créations: terre - ciel - homme — bonheur 
de "homme (au sens religieux) ~, et surtout le fait que cette chaine de créa- 
tions est assumée par un seul dieu, qui permet de parler du caractére uni- 
versel d’Ahouramazda, 

Mais cette séquence bien connue n’est pas un texte théologique, ou 
du moins pas seulement, car, si elle statue de I’action du plus grand des 
dieux 3 perses, elle n’en est pas moins congue en fonction d’un contenu 
bien plus séculier. En effet, sur la presque totalité des textes royaux, ce 
passage inaugural est suivi de la titulature royale, en général exprimée 
sous la forme suivante: « je suis Darius le grand roi, le roi des rois, le 
roi des pays, le roi sur cette terre...». Au contraire des créations du dieu 
qui vont des créations les plus vastes vers les plus précises, les titres du 
roi vont du plus précis au plus vaste, selon l’ordre croissant des catégories 
spatiales de la société perse implicites & chacun d’eux. Ainsi le dernier titre 
du roi « roi sur cette terre » fait correspondre la derniére catégorie spatiale 
du domaine royal & la premiére création du dieu - hormis le ciel. Ainsi 
Yentier du domaine régi équivaut a I’entier de la terre créée. 

Ainsi le Grand Roi est-il sur terre le représentant du Grand Dieu, 
son vicaire 4. 


1.2. Ceci admis, il ne faut pas perdre de vue que le fondement de 
toute religion universaliste, de toute pensée universaliste, est la volonté 
expresse de transcender les particularismes humains quels qu’ils soient 
et de se présenter comme ayant valeur pour toute personne quelle que 
soit son origine. Il convient donc de chercher si dans la documentation 
accessible se trouve la trace d’une conception qui permit de penser la per- 
sonne hors de son environnement social et culturel. 

C’est véritablement & I’état de trace qu’on peut détecter dans les in- 
scriptions de Darius l'existence d’une telle conception. 

Comparons donc un passage de Bisotun, premiére inscription de 
Darius I*, gravée disons entre 520 et 510, avec un passage de I’inscription 


schmidt, «Deux remarques sur les inscriptions royales achéménides», StIr, 13, 1, 1984), Il 
est probable que si l’on avait toujours compris d@ par « établir, placer» et non « créer », 
Vidée que I’on s'est faite d'Ahouramazda edt été fort différente, tant sont liés activité 
créatrice et statut divins. Les textes perses cités ici sont publiés dans Kent « Old Persian 
Grammar Texts Lexicon», American Oriental Series, 33, 1953, sauf les inscriptions DNb 
et XPI dont I’édition d’usage est celle de W. Hinz, Altiranische Funde und Forschungen, 
Berlin, 1969. 

3 Dans certains textes, entres autres DPd, Ahouramazda est dit «le plus grand 
des dieux ». 

4 Je me permets de renvoyer a la démonstration complete, parue dans Stir, 5, 1, 
1976 et 6, 1, 1977. 
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de la tombe du méme roi, DNb, recopiée par son fils Xerxés, en XPi, 
denviron vingt ans plus tardive. 

DB IV 65-67: «!’homme qui a donné sa peine dans mon domaine 
clanique 5, je V'ai bien traité, celui qui a occasionné de la destruction je 
Yai bien puni». 

DNb 16-18, XPI 17-21: «I'homme qui a donné sa peine je I’ai ré- 
compensé selon son oeuvre, celui qui a occasionné de la destruction je 
Y'ai puni selon le dommage causé ». 

Ces deux passages, fort proches, concernent I’exercice royal de la 
justice & I’égard des sujets et ses principes. Nous n’en retiendrons qu’un 
aspect: dans le texte de Bisotun apparait l’expression locative « dans mon 
domaine clanique », tandis qu’elle est absente dans DNb et XPI. Cest 
dire qu’ici, dans le contexte de l’exercice royal de la justice, le premier tex- 
te s’adresse seulement aux hommes qui sont dans le proche environne- 
ment du roi perse, & savoir «son domaine clanique », alors que dans le 
second texte, homme que concerne la justice royale n’est situé ni géogra- 
phiquement ni culturellement ni socialement. 

Un second exemple allant dans le méme sens et toujours dans le con- 
texte juridique royal nous retiendra; on compare un court passage obscur 
de Bisotun, DB IV 44, avec un paralléle issu de DNb 22-24 ou XPI 23- 
26. Voyons d’abord les deuxiémes termes de la comparaison: DNb 22- 
24/XP1 24-26 «ce qu’un homme déclare contre un autre ne me convainc 
pas, jusqu’a ce que j’entende le serment de l'un de l'autre » (ubaGndm ha- 
dugam). DB IV 44 atteste un passage difficile en vieux perse ahuramazda 
hadugam vartayaiy, ou Von retrouve peut-étre le nom du «serment » 
(haduga) et qui signifie sans doute quelque chose comme «je jure par 
le serment d’Ahouramazda », ainsi que le dit clairement la version acca- 
dienne de Bisotun ©. 

On le voit, la comparaison proposée est moins stricte, puisque dans 
DNb-XPI celui qui jure est un « homme » et que dans DBIV il s’agit du 
serment de Darius; on peut au moins dire que la locution qui en vieux 
perse voulait dire «le serment par Ahouramazda » n’a pas été utilisée 
dans DNb-XPI; la, le serment fait en justice n’est pas déterminé par le 
dieu au nom duquel il est juré, ceci pouvant laisser penser que n’importe 
quel dieu du serment conviendrait, selon l’origine du justiciable. En somme 
n’importe quel homme pourrait jurer par son dieu du serment, Vimportant 
aux yeux de la justice royale étant le serment lui-méme. 

Il faut bien reconnaitre que ces deux passages ne nous offrent que des 


5 C’est ainsi que I’on peut traduire et comprendre le vp vid. 
6 E, von Voigtlander, The Bisitun Inscription of Darius the Great, Babylonian Ver- 
sion, Corpus Inscriptionum Iranicarum, Part I, vol. If, London, 1978, ligne 99, 
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traces dans la recherche proposée plus haut; ce ne sont pas des procla- 
mations universalistes bien nettes, utilisant des formules telles que «tout 
homme qui», «quelle que soit son origine, quel que soit son dieu». 
Dans leur état, ot l'homme que concerne la justice royale n’est simple- 
ment pas défini, elles montrent qu’un certain travail était en train de se 
faire qui menait & une forme de pensée universaliste ow la personne pou- 
vait étre considérée en elle-méme, hors de son origine. 


Ne peut-on conclure que Darius et Xerxés disposaient d’un outillage 
conceptuel d’inspiration universaliste? 
Quelles est 4 égard, la réponse des autres sources? 


Il.1. Si Ahouramazda nous est présenté dans les inscriptions royales 
comme le créateur de la terre et comme le plus grand des dieux, sa souverai- 
neté n’en était pas moins relative dans les faits. Je veux dire par 1a que 
le caractére « universel » d’Ahouramazda s’accommodait de I’existence des 
dieux étrangers: dieux égyptiens, babyloniens, élamites, grecs, ... & Pégard 
desquels les Perses furent en temps de paix plutét respectueux 7; c’est 
que, comme le fit remarquer Dandamayev, les Perses croyaient, & l’instar 
de nombreux peuples antiques, que I’efficace de la souveraineté divine 
était indissolublement lié a un territoire, celui des fidéles de chaque dieu. 

Comment s’articulaient le caractére universel d’Ahouramazda et la 
croyance en la « territorialité» divine? En l’absence de textes théologiques 
Perses, nous n’avons guére de réponse & cette question. 

Il me parait en tout cas raisonnable de penser que le caractére universel 
de l’Ahouramazda perse ne peut plus étre admis comme une simple donnée 
de base; il faudrait redéfinir les rapports entre universalisme et création 
du monde, entre universalisme et territorialité divine. 


II.2. Sachant que la royauté du Grand Roi repos en principe sur 
Ahouramazda et sa création, comme on I’a vu, on pourrait s’attendre a 
ce que le roi perse efit jugé de son intérét que tous ses sujets reconnus- 
sent la souveraineté de son dieu. On n’est donc pas surpris de lire dans 
Bisotun V 15-18 que Darius justifie la répression d’une révolte élamite 
par le fait que les Elamites ne rendaient pas culte 4 Ahouramazda: « Les 
Elamites étaient mauvais et ne rendaient pas culte & Ahouramazda. J’ai 
rendu culte & Ahouramazda. Selon la volonté d’Ahouramazda jai agi 
envers eux ainsi que je le désirais » 8, 


7 Ces faits sont trop connus pour qu’on y revienne, tantot interprétés comme 
«la tolérance religieuse des Achéménides », tantét comme «la Politique religieuse des 
Achéménides »; M. Dandamayev en donne un tableau dans «La Politique religieuse 
des Achéménides », Acta Iranica, 4, deuxiéme série, vol. 1, 1975, p. 193-200. 

8 La méme argumentation est utilisée par Darius quelques lignes plus loin, DB 
V 31-33 & propos de la conquéte d’une tribu scythe. 
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Il est assez curieux de confronter ce texte aux données des tablettes 
de Persépolis. Celles-ci démontrent a l’évidence que trés peu de temps 
aprés la gravure de Bisotun V, ou peut-étre au méme moment, I’administra- 
tion royale de Persépolis fournissait aux sectateurs des dieux élamites 9, 
Humban, Napiriga, Simut et Adad 19, des subsides pour I’accomplissement 
des cultes, faisant de méme a l’égard du culte d’Ahouramazda et d'autres 
dieux aux noms plus ou moins iraniens. 

Tl y a comme une contradiction entre le texte cité et la pratique quo- 
tidienne de I’administration achéménide, entre une répression politique 
justifiée religieusement contre les Elamites et l’encouragement financier au 
culte des dieux élamites. 

Que Darius ait laissé les populations soumises pratiquer leur cultes 
traditionnels, rien de plus normal dans !’Orient Ancien, eft égard a ce 
que l’on sait sur la territorialité divine. Mais il me semble que favoriser 
Je culte des dieux élamites sur le territoire perse reléve d’une mentalité 
différente que ni la tolérance religieuse, ni la croyance en la territorialité 
divine ne permettent d’expliquer. Car si Darius I*', au moins, a agi de la 
sorte c’est non seulement que le culte des dieux élamites ne portait ombrage 
ni 4 Ahouramazda ni & lui-méme, mais aussi que cela correspondait a 
un aspect de sa « Weltanschauung ». 


A ce stade de notre réflexion, on voit que le caractére universel de 
YAhouramazda perse, tel qu’on le lit dans les inscriptions royales, est 
limité par la reconnaissance pratique, abondamment documentée, des dieux 
étrangers en Perse et hors de Perse. On voit aussi que si l’empire universel 
de Darius se justifiait par le caractére universel d’Ahouramazda, il devait 
également se justifier dans la pratique par l’encouragement au culte des 
dieux élamites en Perse. Pourquoi? : , 

La résponse a cette question sera ~ dans une certaine mesure — envi- 
sagée plus loin. 


III. Nous avons vu qu’on pouvait détecter dans les inscriptions royales 
la trace d’une pensée selon laquelle la personne — dans ce cas, le justicia- 
ble — était considérée en elle-méme, sans indication de son origine. Pareille 
individuation devrait correspondre dans le domaine religieux a 1’existence 


9 Voir & ce propos R.T. Hallock, Persepolis Fortifications Tablets, The University 
of Chicago Oriental Institute Publications, XCII, 1969, également «The Evidence of 
the Persepolis Tablets», The Cambridge History of Iran, vol. ll, 1973; enfin H. Koch, 
Die religiésen Verhdltnisse der Dareioszeit, Wiesbaden, 1977. 

10 Ce dernier est le dicu pan-mésopotamien de Ia pluie et de l’orage, connu sous 
V'idéogramme IM dans les textes élamites de la période moyenne. 
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d'une relation personnelle entre le fidéle et son dieu. Qu’en est-il, a cet 
égard, dans les inscription royales? 

Il semble que le culte d’Ahouramazda ait été pour les Perses un culte 
plus ou moins civique qui devait contribuer a l’edification et & la mainte- 
nance de l’ordre social, au-travers de l’intervention royale. C’est ainsi du 
moins que s’interprétent certaines lignes de DPd 18-24: « Que sur ce pays 
ne déferlent ni l’armée ennemie, ni la mauvaise récolte, ni le mensonge; 
telle est la demande que j’adresse & Ahouramazda avec tous les dieux; 
qu’Ahouramazd& m’accorde cette demande, avec tous les dieux». La 
premiére phrase de ce texte est un souhait dont on ne sait qui le prononce; 
on peut néanmoins penser que c’est le souhait de tous les Perses, théo- 
riquement '! représentés dans les trois calamités que l’on conjure. Da- 
rius I** est le sujet du verbe de la deuxiéme phrase: on le voit, c’est 
lui qui s’adresse au dieu, reprenant par sa parole le souhait de la commu- 
nauté perse; Ahouramazda est le sujet du verbe de la troisiéme phrase: il 
accédera 4 la demande de Darius et par la-méme le souhait de la commu- 
nauté perse sera exaucé. 

Ce texte me parait devoir étre mis en relation avec Hérodote I 132: 
«Le Perse qui veut sacrifier 4 l'un des dieux conduit la victime dans un 
lieu pur et invoque le dieu... Il ne lui est pas permis au cours du sacrifice 
d'invoquer la protection divine pour lui seul: il prie pour la prospérité 
de tous les Perses et celle du roi, car il est luicméme compris dans leur 
nombre », 

Le texte de Darius et la notice d’Hérodote montrent a l’évidence que 
les Perses donnaient 4 la pratique du culte d’Ahouramazda un contenu 
civique; ce n’était néanmoins pas le seul, car aux termes de Darius dans 
Bisotun V 18-20 et 34-36 on peut lire: « A celui qui adorera Ahouramazda, 
sa demande sera accordée, aussi bien vivant que mort» !2; ici apparait 
clairement une relation directe entre le fidéle et son dieu avec une pro- 
messe eschatologique, sans que l’on sache le moins du monde comment 
s‘articulaient ces deux significations données au culte d’Ahouramazda. 


IV.1. Jusqu’a présent, nous n’avons fait que limiter ce qui peut 
passer pour des aspects universalistes de la religion perse — et si lon accepte 
de restreindre la documentation a celle qui concerne strictement les Perses 
et l'empire achéménide il n’y a guére d’autre solution. 


11 Ce passage de DPd atteste un vocabulaire technique oii transparait l'image que 
les Perses se faisaient de leur société, attachée aux valeurs du travail de la terre, de la 
guerre et du sacré; il ne s’agit pas de «classes », ni de division du travail. 

12 Cette lecture est hypothétique; je restitue pour les passages endommagés de 
Bisotun V, lignes 18-20 et 34-36, le texte suivant: hya auramazdé yadataiy ya{namiaiy 
data\m ahatiy uta jivahya uta mrtahya; cf. Stir, art, cité note 2. 
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Il n’en reste pas moins qu’en déplacant la question des « aspects uni- 
versalistes de la religion perse » a celle des «aspects universalistes de l'idéo- 
logie des rois Perses», une réponse positive devient possible. I] nous faut 
chercher le moyen terme qui abolissait les contradictions observées plus 
haut, et, se glissant entre le caractére universe! d’Ahouramazda et la cro- 
yance en la territorialité divine, entre la reconnaissance de la royauté de 
Darius au-travers du culte d’Ahouramazda et la méme reconnaissance 
au-travers du culte des dieux élamites, participait et de l’idéologie perse 
et de la pratique historique. 


IV.2. Prenons comme point de départ, une fois de plus, et ce parce 
qu'il est difficile de faire autrement, une proclamation de Darius 1‘, le 
seul texte de ce roi od il pourrait étre question de conversion a la religion 
d’Ahouramazda, DNa 55-60: «© homme, que l’ordonnance (framdnd) 
d’Ahouramazda ne te paraisse pas exécrable, ne quitte pas le droit chemin, 
ne te révolte pas! ». 

Cette exhortation commence par un vocatif: «© homme » (martiya) 
dont le destinataire pourrait bien étre un non-Perse; c’est du moins ce 
qui vient a l'esprit en regard de l'inscription DNb, complémentaire de 
celle-ci, ob I’on trouve le vocatif de marika «sujet», terme propre a la 
« féodalité » iranienne. Or cette exhortation n’est pas une invite & pratiquer 
le culte d’Ahouramazda, il s’agit tout au plus d’adopter l’ordonnance 
d’Ahouramazda, et, surtout, de respecter l’ordre établi par le grand roi 
au nom de son dieu. 

Cette exhortation méle indissociablement le religieux, le social et le 
juridique. Et si nous ne savons pas précisément ce que désigne l’ordon- 
nance (framana) d’Ahouramazda, nous savons d’une part que la racine 
qui le forme est la racine ma « mesurer», d’o « éprouver », d’autre part 
qu’un mot de la méme famille framdtar, est l'un des titres du roi perse, 
complémentaire de xSdyafiya «roi» et référant probablement a I’aspect 
juridique du pouvoir royal. La racine fra-ma fournit donc deux mots 
qui servent pour Ahouramazda et pour le roi. 

La méme chose se passe pour le mot déta «la loi», qui peut étre 
la loi du roi ou la «loi qu’Ahouramazda a établie », Le méme mot enfin, 
arika « mauvais » sert dans un contexte religieux (DB V 15) 13 et dans un 
contexte social et juridique (DB I 21-22) !4: a vrai dire, 4 défaut d’étymo- 
logie pour ce mot, on peut définir son usage par rapport a la loi, qu'elle 
soit divine ou royale: est arika celui qui ne la respecte pas. 


33 Voir ici méme Hl, 2. 
14 «Dans ces pays l'homme qui était consentant je I’ai bien traité, celui qui était 
mauvais (arika) je V'ai bien puni». 
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Si c'est le m&éme mot qui exprime la loi établie par le dieu et la loi du 
roi, le méme mot qui stigmatise celui qui refuse l'une et l’autre loi, la méme 
racine signifiant « mesurer» qui fournit ’expression de l’ordonnance di- 

“vine et un titre majeur des rois perses, c'est bien qu’entre l'une et l'autre 

loi il y a sinon identité, au moins équivalence, correspondance et délé- 
gation. Ainsi, de méme que le grand roi est le vicaire d’Ahouramazda 
sur l'entier de la terre créée, de méme la loi royale est-elle le reflet réalisé 
de la loi divine. Tout cela n’est bien sOr pas nouveau en soi. 

Mais, sachant que c’est dans des contextes juridiques — plus implicites 
reconnaissons-le~ que nous avons pu déceler l'existence d’une conception 
de la personne autonome par rapport a son origine - condition nécessaire 
& la naissance peut-étre, & l’application sQrement d’une pensée universa- 
liste - il me semble que l'on peut dire que le vecteur porteur des aspects 
universalistes de la mentalité perse n’a pas été le vecteur religieux au sens 
étroit du terme, mais a été leur notion de la «loi», leur notion du droit, 
globalement enchssée dans les rapports sacrés qu’entretenaient la royauté 
et la puissance divine. 

Or l’activité juridique des rois perses achéménides et de Darius I** 
est bien connue et a ce propos il faut renvoyer aux travaux d’O. Bucci 15; 
disons simplement que les juridictions des pays conquis ont continué d’étre 
valides dans l'ensemble, tandis que Je pouvoir perse instaurait la loi du 
roi, droit supérieur aux lois locales et s’articulant sur elles, dont certaines 
clauses étaient communes & tout l’empire, le paiement du tribut, l'impossibi- 
lité de construire des fortifications par exemple, et dont d'autres étaient 
propres 4 des moments et des lieux particuliers. 

L’attitude légaliste de Darius I* vis & vis des systémes juridiques 
étrangers a été le reflet de son respect & I’égard des dieux étrangers. Et 
je ne suis pas loin de penser que le fait de fournir des naturalia nécessaires 
& V’accomplissement du culte des dieux élamites ait été pensé et justifié 
comme un respect des lois élamites. 

Champion, en temps de paix, de la légalité, du droit des dieux et du 
droit des hommes, Darius avait 14 un argument de légitimation de premier 
ordre tendant & présenter son occupation des pays conquis comme une 
garantie du fonctionnement d’une part de leurs institutions. 

Voila pourquoi on n’a pas trouvé et on ne trouvera pas, du moins 
au temps de Darius, de conversion forcée des non-Perses a la religion 
perse officielle: la loi royale représentant la loi d’Ahouramazda pour les 


15 En particulier « L’attivité legislativa del sovrano achemenide e gli Archivi reali 
persiani», Revue Internationale des Droits de I'Antiquité, 3¢me série, XXV, 1978, p. 
13-93. 
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Perses, le respect de la loi royale par les non—Perses signifiait idéalement 
aux yeux des premiers la toute puissance d’Ahouramazda. 

Les aspects universalistes de I'idéologie achéménide ne se sont en 
définitive pas réalisés directement dans une politique religieuse au sens 
étroit du terme, mais selon le vecteur juridique et institutionnel. 

La loi du roi supra-nationale, qui est un concept inconnu dans |’An- 
cient Orient avant I'empire perse achéménide, a sans doute ouvert une 
bréche fondamentale dans les conceptions particularistes des hommes et 
des cultures. Si elle reposait sur un caractére plus ou moins universel d’Ahou- 
ramazda, ce n'est pas & une religion universelle qu'elle a conduit, car la 
croyance en la territorialité divine agissait comme une limitation et un 
obstacle, mais indissociablement lige & la réalité de la domination aché- 
ménide, elle n’a pas connu d'obstacle théorique fondamental, et a pu 
prendre racine dans la mesure méme ow I’empire achéménide a survécu 
plus de deux cents ans. 


YOSHIRO IMAEDA 


PEINTURES COSMIQUES DU BHOUTAN 


La peinture murale bhoutanaise qui est la plus connue en Occident 
est sans doute la «spirale mystique» du dzong de Paro au Bhoutan oc- 
cidental (Pl. VI) qui a fait la couverture d’une des premiéres monographies 
de grande diffusion sur le Bhoutan parue en 197] !. L’auteur explique (p. 5) 
que «This is a visionary rendering of primary movement: the ‘* mystic 
spiral” in the universe». Néanmoins, en ce qui concerne la source et 
le sens exact de cette peinture qu'elle qualifie de « strangely real and un- 
believably modern », I’auteur se borne a dire (ibid.): « as described in prints 
that lie forgotten and covered by dust in monastery libraries» et «it was 
originally painted by an old Lama, who has long since left the earthy 
sphere. The deeper meaning of this fresco has become remote and dif- 
ficult to comprehend even for his successors ». 

Depuis l’ouverture du Bhoutan au tourisme en 1974, le dzong de Paro 
est inclus dans le circuit touristique qui se limitait jusqu’é l’'automne 1982 
au Bhoutan occidental. Cette peinture murale de Paro est par conséquent 
devenue extrémement connue des étrangers. Néanmoins elle n’est pas so- 
litaire dans le dzong de Paro et elle fait partie d’un ensemble de trois 
peintures. Dans un récent guide du Bhoutan, cette série de trois peintures 
sont interprétées, toujours sans référence 4 leurs sources, comme trois 
mandalas qui représentent les trois étapes successives de la formation 
de I’Univers 2. 

Depuis plusieurs années et surtout depuis mars 1982, date a laquelle 
nous avons été nommé conseiller auprés la Bibliothéque Nationale du 
Bhoutan, nous nous sommes intéress¢ a cet ensemble de peintures murales 


1 Bhutan. Land of Hidden Treasures. Text by Blanche C, Olschak. Photography 
by Ursula and August Gansser. New Delhi, 1971 (traduit de Bhutan, Bern, 1969). 

2 Marceline de Montmollin, Bhoutan, Pays du Dragon, Guide Artou, Genéve, 
1981, p. 110. 
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extraordinaires. Nous avons donc examiné de plus prés ces peintures dont 
certaines comportent des inscriptions, cherché des paralléles, et surtout 
t&ché d’identifier leurs sources d@inspiration. Jusqu’a présent nous avons 
Pu trouver d'autres exemples de ces peintures murales que nous appellerons 
«cosmiques » aux endroits suivants: dzongs de Thimphu (Thim-phug), 
Simtokha (Srin-mo-rdo-kha ou Sems-rtogs-kha), Punakha (Spu-na-kha 
ou Spungs-thang) et Tongsa (Krong-gsar/sar): monastéres de Talo (Rta- 
log/logs) et de Gangtey (Sgang-steng) 3. D’autre part, aprés un examen 
attentif de ces peintures et une recherche littéraire, nous avons pu déter- 
miner que ces peintures peuvent étre divisées en deux groupes d’aprés 
leurs sources: un groupe est fondé sur la cosmologie exposée dans |’ Abhi- 
dharmakoga et V'autre sur celle du Kalacakra-tantra. Pour chaque groupe, 
il y a deux types de peintures qui se différencient l'un de l'autre par la 
perspective et le sujet. 

Avant d’entrer en détail dans l’analyse de ces peintures, voici d’abord 
leur liste classifiée avec les lieux dans lesquels elles se trouvent: 


ESE 


Liem Paro Simtokha Thimphu Talo Punakha Gangtey Tongsa 
I. Abhidharmakoga = 
1. Meru et continents =x x x x x x 
2. Mouvement céleste x 
Il. Kélacakra-tantra 
1, Meru et continents x x x x 
2. Mouvement céleste x x x x 


Actuellement ces peintures n’existent plus dans le dzong de Thimphu. 
Néanmoins M. Fumihiko Tégé qui s'est rendu au Bhoutan en 1962 et 
1963 nous a laissé deux précieuses photos d’un temple du dzong de l’époque. 
C'est grace & ses photos que nous avons pu avoir connaissance de I’exi- 
stence des peintures qui sont étudiées ici. Malheureusement ces peintures 
murales ont disparu pendant la grande rénovation du dzong qui s'est achévée 
en 19694, Quant aux autres peintures, nous avons pu les examiner nous- 
méme sur place entre 1981 et 1983. 


+ Pour ces dzongs et monastéres excepté le monastére de Talo, nous nous référons 
4 Michael Aris (Bhutan. The Early History of a Himalayan Kingdom, Warminster, 1979) 
qui donne une bréve notice historique pour chacun d’eux. Le monastére de Talo qui se 
trouve dans la région de Punakha fut construit en 1767 par le II* Khri-sprul ‘Jigs-med- 
seng-ge (1742-1788). Plus tard au début du xix* siécle, le monastére fut offert au III* 
Zhabs-drung “Jigs-med-grags~pa (1791-1830) et il devint désormais le siége des Zhabs— 
drung successifs. 

‘ Fumihiko T6gd, Himaraya no dkoku Bittan (Bhutan, @ Himalayan Kingdom), 
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Avant de passer a I'examen type par type des peintures, nous présentons 
d’abord la vue d’ensemble de I’entrée de la Kun-ra (Salle d’assemblée) 
du dzong de Punakha (Pl. I) dont le mur comporte trois des quatre pein- 
tures qui font l'objet de cette étude (la quatriéme ne se trouve qu’au dzong 
de Simtokha). Elles sont de gauche a droite: 


1) Rnam-beu dbang-ldan « Monogramme des Dix Puissants ». 
2) Kdlacakra-tantra 2. « Mouvement céleste ». 

3) Kdlacakra-tantra 1. « Meru et continents ». 

4) Abhidharmakoga 1. « Meru et continents ». 

5) Srid-pa’i "khor-lo « Roue de I’Existence ». 

6) Tshe-ring drug-’khor « Six Compagnons de Longue Vie ». 


Commengons d’abord par I’examen de la peinture de type Abhidharma- 
koga 1. «Meru et continents». L’Abhidharmakoga est un célébre traité 
encyclopédique composé par le grand savant indien Vasubandhu au 5° 
siécle. La cosmologie qui y est exposée est pour ainsi dire standard et 
elle est acceptée par toutes les formes du bouddhisme. 

D’aprés !'Abhidharmakoga 5, le monde réceptacle est disposé comme 
suit: 

En bas le cercle du vent qui repose sur l’espace. 

Au-dessus de lui, le cercle d’eau qui, agité par le vent, devient de 
Yor dans la partie supérieure. 

Sur la terre d’or circulaire qui repose ainsi sur l'eau, sont les neuf 
montagnes: le Meru au centre, les sept murs~montagnes carrés et le Cakra- 
vada de fer qui enveloppe le tout. Le Meru est la résidence des dieux 
terrestres: les dieux Caturmaharajakayikas sur les quatre terrasses ou étages 
et les dieux Traydstrirhcas sur le sommet. 

Tl y a huit océans qui s’intercalent entre les murs-montagnes. L’eau 


Tokyo, 1965, pp. 62~63. Pendant la rédaction de cet article, nous avons vu que l’exécu- 
tion d'une série de mandalas cosmiques sur le mur de I’entrée de la Kun-ra du dzong 
de Thimphu a commencé, Le travail est actuellement (novembre 1983) en cours et sera 
terminé d'ici peu. La comparaison de ces peintures qui sont en train d’étre peintes avec 
celles qui ont été photographiées par M. Tdgd en 1962/63 nous montre que le projet 
actuel est de repeindre la méme série de mandalas cosmiques que celle qui fut enlevée 
pendant la rénovation du dzong. Ce sont de gauche a droite: Kdlacakra-tantra 2 et 1, 
et Abhidharmakoga 1. Bien qu’elles soient pour l'instant inachevées, nous constatons 
qu’elles comportent beaucoup d’inscriptions détaillées qui nous fourniront davantage 
d'information sur cette série de représentation picturale de deux cosmologies bouddhiques 
différentes. 

3 Nous nous référons & Louis de la Vallée Poussin, L’Abhidharmakosa, Traduction 
et Annotations, Nouvelle édition anastatique présentée par Etienne Lamotte, Tome II, 
Chapitre 3, Bruxelles, 1971, pp. 138-157. 
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qui se trouve entre le Cakravada de fer et le Nimindhara qui est le septiéme 
des murs-montagnes, est la grande mer extérieure qui est remplie d’eau 
salée, 

Dans cette mer extérieure, les quatre continents flottent aux quatre 
cétés du Meru. Ce sont le Jambudvipa au sud que nous habitons, le Videha 
& Vest, le Godaniya a louest et le Kuru au nord. Il y a également huit 
continents secondaires, un de part et d’autre de chaque continent principal. 

Ces éléments sont représentés dans les peintures du type I-1 « Meru et 
continents » ct nous allons maintenant examiner a titre d’exemple celle 
du dzong de Paro (PI. If et IT). 

La montagne de fer Cakravada (III-1) encercle univers. Sur la mer 
extérieure d'eau salée (11-2) sont les quatre continents des quatre directions 
(III-3) (Le sud est en bas. Le continent du nord est caché par lélévation 
du mont Meru) et les huit continents secondaires (III-4), Les sept murs- 
montagnes carrés concentriques sont représentés comme un chandelier a 
sept branches (III-5). Tandis que les éléments ci-dessus sont peints en vue 
plongeante, le mont Meru est peint en élevation. Sur les quatre étages 
(IT1-6) et le sommet (III-7) se trouvent les palais des dicux terrestres. 

D'aprés l'Abhidharmakoga, au-dessus il y a encore vingt-et-une caté- 
gorics de dicux qui habitent dans lespace dont quatre dans le Kama- 
dhatu et dix-sept dans le Rapa-dhatu. Ce sont les vingt-et-une bandes 
(IIE-8) au-dessus du sommet du mont Meru qui les représentent. Au-dessus 
il y a encore 'Arapa-dhatu, mais il n’est pas représenté dans la peinture 
parce qu'il est, comme son nom Vindique, «sans forme ». 

Toujours d’aprés lAbhidharmakoga, 1a lune et le soleil ainsi que les 
autres astres reposent sur le vent ct tournent autour du mont Meru 4 
mi-hauteur, Ainsi nous trouvons dans cette peinture le soleil (III-9) et la 
lune (I1[-10) de part et d’autre du mont Meru. 

D'aprés Lopon Pemala, directeur de la Biblioth¢que Nationale du 
Bhoutan, le soleil voyage dans une maison (nyi-khyim) qui est transportée 
par les douze cercles de vent (riung-gi “khor-lo) qui tournent autour du 
mont Meru dans le sens des aiguilles d'une montre. 

C'est précisément ce mouvement du soleil et de lat lune qui est le sujet 
principal d'un autre type de peinture que nous trouvons au dzong de Sim- 
tokha (PI. IV et V). Au centre, le mont Meru (Va-1) est peint en élevation. 
Les sept chaines de montagne sont symbolisées par des carrés concentriques 
de couleur jaune (Va-2). Les continents n'y sont pas figurés. Les douze 
cercles de couleurs différentes représentent les cercles de vent sur lesquels 
le soleil voyage en passant de l'un a l'autre. L’écliptique (Va-3, Vb-1) est 
indiquée par une ligne rouge ellipsoidale en brique. Le zodiaque est divisé 
en douze parties égales (= signes du zodiaque: khyim-gyi ‘khor-lo) marquées 
chacune par un segment en trait coloré plus épais (Va-4, Vb-2). Chacune 
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de ces douze parties est & son tour divisée en neuf unités égales. Quatre 
de ces unités forment une « maison lunaire » (Vb-3) ou constellation (naksa- 
tra, rgyu-skar). C’est en passant de l’une a I’autre de ces «maisons» que la 
lune fait le tour céleste. Il y a au total vingt-huit constellations. Néan- 
moins deux d’entre elles étant considérées comme une, il n’y a que vingt- 
sept « maisons lunaires » 6, 

Les deux types de peintures que nous venons d’examiner représentent 
ainsi la cosmologie bouddhique telle qu'elle est décrite dans l’Abhidhar- 
makoga. Cette cosmologie est pour ainsi dire standard pour toutes les 
écoles du bouddhisme et elle est représentée avec quelques variations ré- 
gionales dans tous les pays ot le bouddhisme s’est répandu 7. 

En revanche la cosmologie du Kdlacakra-tantra est particuliére & 
ce tantra. Celui-ci est l'un des plus importants tantras de la classe anuttara 
«sans supérieur» qui est la quatriéme et plus haute des quatre classes 
de tantras. En particulier depuis son introduction au Tibet au début du 
x1® si¢cle, ce tantra devint la base de l’astrologie tibétaine. Quant & la cosmo- 
logie exposée dans ce tantra, elle différe sensiblement de celle de l’Abhidhar- 
makoga. Excepté le Shambhala, célébre pays mystique qui apparait dans 
le Kdlacakra-tantra, la cosmologie de ce tantra est encore mal connue 
et mériterait une étude & part. Bien qu’il reste donc certains points que 
nous ne pouvons pas clarifier pour l’instant, nos recherches a |’état actuel 
nous permettent d’ors et déja et pour la premiére fois d’identifier le second 
groupe de peintures comme des représentations picturales de la cosmo- 
logie exposée dans ce tantra. 

D’aprés le Kalacakra-tantra 8, il y a quatre mandalas (imaginez des 
bassins circulaires) de vent, de feu, d’eau et de terre dont le demi-diamétre 
et la profondeur sont 200.000, 150.000, 100.000 et 50.000 yojanas respecti- 
yement. IIs sont placés concentriquement I’un dans I’autre avec leurs surfaces 
au méme niveau. Regardant du haut, on trouve donc au centre le mandala 


6 H.A. Jaschke, A Tibetan-English Dictionary, Delhi, 1975 (First edition, London, 
1881), p. 11. 

7 Pour d’autres représentations de la cosmologie de \'Abhidharmakoga, cf. Kohei 
Sugiura et Keiji Iwata, Ajia no kosumosu + mandara (Cosmologies et mandalas asiatiques), 
Tokyo, 1982, pp. 008-051. 

8 Nous avons consulté les textes suivants: Mchog gi dang po’i sangs rgyas las phyung 
ba rgyud kyi rgyal po dpal dus kyi *khor lo (= Kélacakra-tantra) (Tohoku 362); Bsdus 
pa'i rgyud kyi reyal po dus kyi *khor lo'i "gre! bshad] rtsa ba’i rgyud kyi rjes su "jug pa 
stong phrag gnyis pa dri ma med pa’i ‘od(= Vimalaprabhé) (Tohoku 845); Bu-ston Rin— 
chen-grub (1290-1364), ‘Jig rten kyi khams kyi le’wi ‘grel bshad] Dri ma med pa’i ’od 
kyi mchan (commentaire sur le Chapitre du Monde du Vimalaprabha) (Tohoku 5002A); 
Gar-je K'am-triil Rinpoche, «A Geography and History of Shambhala» dans The 
Tibet Journal, Il, 3, 1978, pp. 3-11. 
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(bassin) de terre (diamétre 100.000 yojanas) entouré de trois bandes circu- 
laires concentriques d’eau, de feu et de vent dont la largeur est de 50.000 
yojanas chacune. 

Au centre du bassin de terre se trouve le mont Meru dont le diamétre 
A la base semble étre de 16.000 yojanas. Toujours a la base, le mont Meru 
est entouré d'une bande « frontaliére » de 1.000 yojanas de largeur. 

Au-dela de cette bande jusqu’a 25.000 yojanas (soit jusqu’é la moitié 
du bassin de terre) A partir du centre du bassin de terre, la bande de 16.000 
yojanas de largeur est divisée en dix—huit portions égales qui sont six con- 
tinents (gling), six océans (mtsho) et six montagnes (ri). La moitié extérieure 
(bande circulaire de 25.000 yojanas de largeur) du bassin de terre est 
le «grand» Jambudvipa qui est le septiéme continent. Celui-ci comporte 
douze continents, trois (un principal et deux secondaires) dans chaque 
direction cardinale, comme c’est le cas avec la cosmologie de 1’ Abhidhar- 
makoga. La forme des continents varie selon les directions: circulaire (est), 
trapéze (presque triangulaire, sud. Le continent principal y est le « petit » 
Jambudvipa), carré (ouest) et demi-cercle (nord). (D’aprés I’ Abhidharmakoga, 
ils sont demi-cercle (est), trapéze (sud), circulaire (ouest) et carré (nord)). 

Le bassin de terre est entouré du bassin d’eau qui forme le septiéme 
océan. Entre le bassin d’eau et le bassin de feu se trouve la montagne de 
Vajra a téte de cheval qui est la septiéme montagne. 

Quant au mont Meru dont lhauteur est de 100,000 yojanas, il a cing 
cornes (rwa) qui se projetent dans les quatre directions et vers le haut. 
Au niveau du sommet du mont Meru se trouvent le soleil, la lune et les 
étoiles qui sont en mouvement jour et nuit. (Pour ce qui concerne le mouve- 
ment des astres, il semble qu’il n’y ait pas de différence entre l'exposé 
de l’Abhidharmakoga et celui du Kalacakra tantra) 

Cette cosmologie du Kdlacakra-tantra est représentée par deux types 
de peintures, 1-2 « Mouvement céleste» et II-1 « Meru et continents ». 

Examinons d’abord la peinture type II-2 « Mouvement céleste» du 
dzong de Paro (Pl. VI et VII). C’est une vue plongeante de l’univers. La ban- 
de extérieure (VII-1) est le bassin de vent qui enferme celui de feu (VII-2) et 
ensuite celui d’eau (VII-3). (Bien que les largeurs des bassins soient inégales 
sur cette peinture, elles sont, d’aprés le Kalacakra-tantra, égales). Les douze 
cercles de couleurs vives différentes qui se trouvent au dessus sont les douze 
cercles de vent (riung-gi 'khor-lo) que nous avons déja vus plus haut dans la 
cosmologie de l’Abhidharmakoga. Sur le grand Jambudvipa qui occupe la 
moitié extérieure du bassin de terre (VII-4), nous trouvons les douze conti- 
nents aux formes variées selon les directions cardinales. La bande (VII-5) qui 
se trouve juste 4 l’intérieur du grand Jambudvipa est divisée en dix—huit 
portions égales qui constituent six continents, six océans et six montagnes. 
Aprés le cercle « frontalier » (VII-6) se trouve tout au centre de l’univers 
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le mont Meru (VII-7) divisé en cing parties qui représentent trés probable- 
ment ses cing cornes (rwa). 

Passons maintenant a l'autre peinture type II-1 « Meru et continents » 
du dzong de Paro (PI. VIII et IX). Sur la partie inférieure demi-circulaire de 
cette peinture, nous retrouvons les mémes éléments que dans la peinture 
précédente. Néanmoins sur cette peinture, le grand Jambudvipa qui occupe 
Ja moitié extérieure du bassin de terre n’est pas représenté correctement 
et les douze continents sont peints & tort sur le bassin d’eau. Quant aux 
rangées de petits cercles blancs qui partent dans les cing directions (les 
trois autres directions ne sont pas représentées dans ce demi-cercle; au 
total, les rangées partent dans huit directions), leur réalité nous est peu 
claire, D’aprés le Kalacakra-tantra9, ce sont les quatre gnas « lieux » dans 
les quatre directions cardinales et les quatre nye-ba’i gnas «lieux voisins(?)» 
dans les directions intermédiaires sur la moitié extérieure du bassin de terre. 
Ensuite sur la moitié intérieure du bassin d’eau, sont les quatre zhing 
«terres » (directions cardinales) et les quatre nye-ba’i zhing «terres voi- 
sines(?)» (directions intermédiaires). De méme sur la moitié extérieure 
du méme bassin sont les quatre "dun-pa « séjours(?)» et les quatre nye- 
ba’i ‘dun-pa « séjours voisins(?)». Sur le bassin de feu ce sont les quatre 
‘dus-pa « assemblées(?)» et les quatre nye-ba’i "dus-pa «assemblées voi- 
sines(?)» sur la moitié intérieure et les quatre khang-pa « maisons » et 
les quatre nye-ba’i khang-pa « maisons voisines » sur la moitié extérieure. 
Enfin sur la moitié intérieure du bassin de vent, ce sont les quatre dur- 
khrod «charniers » et les quatre nye-ba’i dur-khrod « charniers voisins ». 
Sur la moitié extérieure du bassin de vent qui referme l’univers, nous trouvons 
dans les huit directions les huit dur-khrod chen-po «grands charniers » 
(Sur notre peinture, emplacement de ces cercles blancs est inexact: pour 
chaque rangée cing sur le bassin d’eau et un sur chacun des bassins de 
feu et de vent. Néanmoins sur les peintures du dzong de Punakha et 
du monastére de Gangtey, leur emplacement est exact). 

Quant au mont Meru qui est représenté ici en élevation, il comporte 
cing étages qui sont chacun divisés en trois parties de couleurs différentes. 
La partie centrale (IX-1) semble représenter la corne (rwa) du sud et celles 
de gauche (IX-2) et de droite (IX-3) les cornes d’ouest et d’est respecti- 
vement. 

Ainsi, au terme de notre recherche, nous avons pu déterminer le sens 
de cet ensemble de peintures cosmiques. Contrairement & Yopinion gé- 
néralement admise jusqu’A présent chez les Occidentaux, leur sens est bien 
expliqué dans les textes qui leur ont servi de base et dont le mysticisme 
semble exclus. 


9 Bu-ston Rin-chen-grub, op. cit., p. 469 (éd. Lokesh Chandra). 
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L’ensemble des quatre types de peintures représentent deux cosmo- 
logies bouddhiques différentes. La premiére est la cosmologie exposée 
dans |’Abhidharmakoga qui est communément acceptée par toutes les formes 
du bouddhisme. La seconde est la cosmologie exposée dans le Kalacakra- 
tantra dont la diffusion est limitée dans l’aire lamaique ot est pratiquée 
la forme tantrique du bouddhisme. Entre ces deux cosmologies nous re- 
marquons un certain nombre de divergences sinon contradictions, comme 
c’est le cas entre les disciplines du Hinayana et les voeux des tantristes. 
Il est intéressant de noter qu’au Bhoutan ou est pratiquée une forme tan- 
trique du bouddhisme ces deux cosmologies sont représentées cdte a cdte, de 
méme que les tantristes incorporent dans leur systéme toutes les prati- 
ques de diverses formes et étapes du bouddhisme. 


* 
aS 


Aprés la rédaction de cet article, nous avons trouvé dans une récente 
publication sino-japonaise (Chibetto (Tibet), Kyoto, 1981, p. 54), une 
peinture du type Kdlacakra-tantra 2 qui se trouve au palais de Nor-bu 
gling-ka, au Tibet. D’aprés la légende qui l’accompagne, elle serait une 
shéji rinne zu « Peinture de la transmigration de la vie et de la mort». 
Or cette appellation désigne généralement un autre type de peinture nommé 
Srid-pa’i *khor-lo « Roue de l’Existence ». Bien plus, la partie lisible de 
Vinscription de la peinture affirme qu'il s’agit d'une représentation pic- 
turale de la cosmologie d’aprés le Vaidirya dkar-po, célébre traité d’astro- 
logie composé par Sde-srid Sangs-rgyas-rgya-mtsho (1653-1705) en se fon- 
dant sur le Kdlacakra-tantra (dpal dus kyi ’khor lo’i dgongs pa’i thun po yid 
gzugs kyi rtse nas rdo rje khab rtse’i bar gnod beud chags tshul phug lugs rtsis 
kyi legs bshad mkhas pa’i mgul rgyan bai diirya dkar po’i do shal dpyod Idan 
snying nor las bshad pa...). Cette inscription corrobore ainsi notre iden- 
tification de ce type de peinture comme représentation picturale de la cos- 
mologie du Kdlacakra-tantra. 

D’autre part, cette peinture du palais de Nor-bu gling-ka au Tibet 
élargit considérablement notre horizon. Tandis que nous n’avons étudié 
jusqu’a présent que les peintures qui se trouvent au Bhoutan, cette peinture 
nous montre que la cosmologie du Kalacakra-tantra est également le sujet 
de représentation picturale au Tibet. Nous espérons que d’autres peintures 
de ce cycle seront signalées dans d’autres régions de |'aire culturelle lamai- 
que afin de nous permettre d’entreprendre une étude comparée d’un ensem- 
ble plus grand, dont cette étude constitue le premier volet (et bien que 
cette peinture du palais de Nor-bu gling-ka soit la seule reproduite dans 
ce livre, nous nous demandons si elle est solitaire ou si elle fait partie 
d’un groupe, comme c'est toujours le cas au Bhoutan). 


JOHN IRWIN 


BUDDHISM AND THE COSMIC PILLAR 


The wheel-pillar or cakra-stambha, chief emblem of early Buddhist 
art, is linked in Sanskrit with cakra-pravartana, the precise meaning of 
which has for long been debated. Most scholars associate the term with 
dharma-cakra-pravartana, in the sense of ‘The Turning of the Wheel of 
(religious) Law’. On the latter basis it has been identified with the legend 
of the Buddha's First Sermon in the Deerpark at Sarnath, properly 
known in Sanskrit as Rsipatana mrgadaya, and in Pali Isipatana mrgadaya 
as told in three post-canonical texts: the Mahavastu; the Lalita Vistara; 
the Saddharma Pungarika Sitra; and the Nidana-kathd!. The historicity 
of this legendary episode in the life of the Buddha has recently been co- 
gently challenged by the eminent Buddhist scholar, André Bareau, in terms 
that leave open the possibility that the story owes more to myth than to 
history2. I had felt my own doubts about the traditional explanations 
of the wheel-pillar a decade ago when starting investigation into the origin 
and meaning of so-called *Asokan’ Pillars — India’s oldest surviving 
sculptured monuments}. Prior to this it had been widely assumed that 
these pillars had been erected by Agoka in the third century B. C., as the 
first ruler to adopt Buddhism as a state religion. However, it was now 
becoming evident that a number of these pillars had been standing, unin- 
scribed, at the time Agoka came to the throne; also, that they had been 
inspired by concepts of dharma that were brahmanical in origin, and 


1 For bibliographies of Sanskrit texts and European translations, see below, fn, 22. 

2 André Bareau, «Benares et le Bouddhisme antique», Ludwick Sternbach Feli- 
citation Volume, published by Akhila Sanskrit Parishad, Mahatma Gandhi Marg, Haz- 
ratganj, Lucknow, India, 1981, pp. 471-78. 

3 John Irwin, «‘A§okan” Pillars: a reassessment of the evidence », a summary of 
eight lectures delivered under the title, Foundations of Indian Art, at the Muscum of Fine 
Arts, Boston, Mass, published in the Burlington Magazine, London, vols. CXV-CXVIII, 
1973-76. 
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possibly older than the Buddhist religion itself. Among them were well- 
known examples like the Rampirva bull-pillar (Pl. I) and the Sankiéa 
elephant-pillar (Pl. II), as well as others surviving as topless shafts. This 
thesis was resisted by Buddhists as well as non-Buddhists, and by Indian 
as well as western scholars. It was not until 1981, when fresh evidence 
showed that the so-called * Allahabad-Kosam" pillar at Allahabad had 
been another pre-Agokan monument 4, that the tide of opinion among 
professional scholars began to change, and the existence of pre-~ASokan 
pillars was widely accepted. As usual in the progress of historical research, 
fresh conclusions raise new problems not previously foreseen. That is 
why I am now focussing on the relationship between Buddhism and the 
cosmic pillar, in honour of a scholar who was among the first to give 
enthusiastic encouragement to this research. Indeed, Professor Giuseppe 
Tucci had been first to draw attention to the importance of the cosmic 
pillar as an element in the structure of the Tibetan stpa 5. Soon after 
this, he was followed by the late A. K. Coomaraswamy, whose seminal 
monograph, Elements of Buddhist Iconography®, remains up to the present 
the best starting-point for anyone coming afresh to the subject. Cooma- 
raswamy had been mainly concerned to show that Buddhists had inherited 
their cult of the cosmic pillar from still earlier Brahmanic religion — the very 
tradition against which Buddhism was claimed to have been in simultaneous 
revolt 7. The weakness of his case was that he had nothing to say about 
the particular meaning Buddhists attached to the cult, in terms of their 
own doctrine. Moreover, archaeology was largely neglected in favour 
of texts. It is to make up for these weaknesses that we start here with 


4 John Irwin, « The Praydga Bull-pillar: another pre~Asokan monument», SAA 
1979, Proceedings of the Fifth International Conference of South Asian Archacologists 
in Western Europe, edited by Herbert Hiirtel, Dietrich Reimer, Berlin, 1981, pp. 313-40, 

5 Professor Tucci’s comments on the cosmic pillar in Buddhism began with a paper 
in Indo-Tibetica, vol. 1, Reale Accademia d'Italia, Rome, 1932, and were further developed 
in «Il Tempio di bSam yas», Le Symbolisme cosmique des Monuments religieux, 
Is.M.E.0., Rome, 1957, pp. 118-123. 

© A.K. Coomaraswamy, Elements of Buddhist Iconography, Harvard University 
Press, Cambridge, Mass., 1935. 

7 Coomaraswsamy finally broke with old-fashioned Buddhology in words worth 
recalling, from the Introduction to his last essay on Buddhism (1943): *The more su- 
Perficially one studies Buddhism, the more it seems to differ from the Brahmanism in 
which it originated: the more profound our study, the more difficult it becomes to distin- 
guish Buddhism from Brahmanism, or to say in what respects, if any, Buddhism is really 
unorthodox. The outstanding distinction lies in the fact that the Buddhist doctrine is 
Propounded by an apparently historical founder, understood to have lived and taught 
in the sixth century B.C... *. 
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archaeology, and in particular with the evidence of a Buddhist pillar which 
has survived intact for some two thousand years in Afghanistan. 

The pillar (Pls. III, IV, V a, 5, c) is located on the summit of a ridge 
about 2,500 metres above sea level, 15 km. south of the modern capital, 
Kabul. Locally known as the Minar-i-Chakri, the name is a possible clue 
to its otherwise puzzling origin and meaning: ‘minar’, from Arabic 
mandra, * object that gives light’ 8; ‘ chakri” from Sanskrit cakra, * wheel’, 


. . Fig. 1-The Sarnath Pillar as originally 
aoe: erected, topped by a wheel. 


* This etymology was first advanced by R. J. H. Gottheil, « The Origin and History 
of the Minaret », JAOS, vol. 30, 1909-10, pp. 132-34. His observations included the 
naive remark that ‘a religious significance is entirely wanting in the Minaret’. How- 
ever, in the same year came a remarkable advance in the publication in Germany of 
Hermann Thiersch's study of lighthouses in the ancient world, entitled Pharos, antike 
Islam u. Occident. Ein Beitrag zur Architekturgeschichte, Leipzig and Berlin, 1909, still 
obligatory reading for anyone wishing to understand the importance of cult-pillars like 
the Minar-i-Chakri as ‘objects that give light’, about which we shall have further 
views to offer in this paper (see below). 
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traditionally identified with the sun as source of light. The suggestion 
that the original emblem of the pillar had been a wheel was first advanced 
by Alfred Foucher 9, although nothing now remains on top but a heap 
of rubble. Yet, close examination from scaffolding erected at the time of 
restoration in 1975 convinced archaeologists that a large wheel had once 
existed in wood, now entirely rotted away (see Pl. V ¢; cf. Fig. 1) 19. Such a 
combination of wood and stone in the construction would have assured 
maximum resistance to earthquake - perpetual hazard of this region. 

It is obvious that great labour must have been involved in the building 
of such a massive column at a spot where there is neither water nor veg- 
etation. What guiding purpose called for this effort? A Buddhist mean- 
ing is assumed, because in the same area are ruins of many stOpas and 
monasteries in which the same details of construction recur !!. Moreover, 
within some of these shrines archaeologists found artifacts dating from 
the early centuries of the Christian era coinciding in this part of Asia with 
the rule of the Kushan dynasty !2. Collectively, the monuments mark 
the location of the ancient capital through which Alexander the Great 
passed during his historic march into India in 326 B.C, Later, the capital 
was moved 15 km. to the site now known as Kabul. With the spread of 
Islam, the Buddhist shrines gradually fell into decay. The route into India 
can today be picked out as a rough stony track, impassable to wheeled 
traffic. The modern tourist has difficulty in reaching even those shrines 
on the lower slopes, like the famous Guldara stipa, which has structural 
features in common with our pillar 13. 


% Alfred Foucher, La Vieille Route de I'Inde de Bactres 4 Taxila, MDAFA, 1, 
Paris, 1942, p. 147, where he wrote: *... peut-tre, s'il faut en croire son nom, était-il 
Jadis surmonté, tout comme la fameuse colonne d’Asoka prés de Benares, d'une rove, 
symbole solaire de la Bonne Loi *. 

1© Christof M. Dorneich, in a paper entitled « Minar-i-Tschakari: Studie zur 
Geschichte und Kunstgeschichte der beiden Buddhistischen S&ulen bei Kabul» (now 
awaiting publication in translation in the British Academy journal, Afghan Studies) refers 
to village-names in the same area incorporating the clement chakri- or Tchekeri-, leaving 
open the possibility that they may explain the name of the pillar. However, no evidence 
has been adduced to suggest that the placename derives from location rather than vice 
versa, as the author admits, so I am discounting this evidence in light of greater likeli- 
hood that villages in the region derived their name from the pillar as a local landmark. 

‘| Alfred Foucher, op. cit., in his description of Plate 30, remarks that the Minar-i- 
Chakri is closely related in structure to most stdpas in the area ‘qu'on en vient & croire 
qu'ils sont l'oeuvre d’une méme génération *. 

42 The artifacts include several gold medals of Wima Kadphises found at Kaméri 
and at Gulddra. This king was predecessor to Kaniska and is placed by most scholars 
in the late first or early second century A.D. according to the date given to Kaniska 
himself. 

‘3 The Guldara stipa is published with good illustrations by A. Lézine, « Trois 
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The Minar-i-Chakri is now the only pillar of its kind in the area, 
although — until recently - there had been remains of another, called the 
Surkh Minar (Pl. VI) or ‘ Red Pillar’ 14, so-named for the colour of the 
local sandstone in its construction. Already, in 1841, Masson had published 
a description of this pillar as incomplete, the upper section having ‘ fallen 
beneath the injuries of time’ '5. The photograph at Pl. VI was published 
in 1924, but two decades later, the pillar was surviving in similar condition, 
if we can judge from a poor snapshot at Plate 30 of Alfred Foucher’s 
La Vieille Route de I'Inde de Bactres & Taxila, published in 1942, However, 
no trace of the pillar was found in 1979 when I explored the ground on 
foot. The fact that the Minar-i-Chakri survives today is due to the in- 
itiative of the Afghanistan Society of the British Academy, which spon- 
sored restoration in 1975 when it was leaning at an alarming angle and 
about to collapse (PI. Vb). 

Climbing on foot from the Kabul valley, the Minar-i-Chakri first ap- 
Pears as a thin, pencil-like form on the skyline (Pl. Va). Toiling up the rocky 
track, hour after hour, I thought of the generations of travellers who had 
preceded me, on their way to the Promised Land of India. Among them 
had been Babur, founder of the Mughal empire, who recorded the ex- 
perience in a memoir dated 1506. Describing his arrival at the summit in 
@ severe snowstorm, and in ‘the coldest wind he had ever known’ !6, he 


Stupa de la région de Caboul», AAs, XXVII, 1964, pp. 5-24, under the alternative 
name, Mosa~ee Logar. 

44 The earliest mention of the Surkh Minar appears in an article by J.G. Gerard, 
«Memoir on the Topes and Antiquities of Afghanistan», JASB Calcutta, vol, 3, 1834, 
P. 236, based on information supplied to him by two European adventurers, Charles 
Masson and Martin Honigsberger, who were then resident in Kabul. Masson's real name 
was James Lewis ~ a deserter from the army of the East India Company making a repu- 
tation for himself as a collector of coins and other antiquities rifled from stapas; 
his own account of these operations was later published in Ariana Antiqua, London, 
1841, edited for the East India Company by H.H. Wilson under the litle, * Memoir 
‘on the topes and sepulchral monuments in Afghanistan’. The second informant, Mar- 
tin Honigsberger, was born at Kronstadt in the Austro-Hungarian empire; he had been 
trained as a pharmaceutical chemist before adventuring in Asia, ending up in the medical 
service of Maharaja Ranjit Singh, who secured for him the privileges he enjoyed for 
explorations in Afghanistan. The careers of both men are described by J. Hackin, Re- 
cherches archéologiques & Begram, MDAFA, IX, part 1, Paris, 1939, pp. 3-4. 

4S Charles Masson (see above fn. 13), p. 114. 

‘© Later, a court painter in Delhi tried to illustrate these words but had apparently 
never experienced a snowstorm nor seen the Minar-i-Chakri. The former he renders 
like a powder-bath; the latter in the conventional image of an Islamic * Tower-of- 
Heaven" or its Indian equivalent - a ‘Qutb Minar‘. The painting forms part of the 
illustrated Babur-ndma preserved in the Victoria and Albert Museum, London. 
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‘was so moved by sight of the pillar silhouetted against the fertile Kabul valley 
far below, and the mountains of the Hindu Kush to the far north (Pl. II), 
that despite the cruel wind he resolved to pitch camp for the night, so that he 
could witness the same scene again at dawn. Why dawn? Classical literature 
has of course familiarised us with the notion that all Messiahs came from 
the East - direction of Sunrise, Hope, and Life Arising! Thinking of this, 
I recalled scenes I had witnessed and photographed - unobserved! - (see 
Pl. IX) while touring the sites of ‘ ASokan’ pillars in out-of-the-way 
parts of the Ganges valley, showing pilgrims at festival-time in the act 
of paying homage to a pillar exactly at the moment of dawn (yet unable to 
explain why, as I nevertheless subsequently found out). This in turn reminded 
me of 19th-century eye-witness accounts I had read of sacred pillars in Europe 
being worshipped at dawn in name of ‘ Roods’, ‘ Perrons’, or * Crosses ’, 
in a manner exactly repeated in many accounts of Maypole-worship in 
other words, with song, dance, and even bawdy behaviour (Pl. XIV) - re- 
mote from anything associated with torture or Crucifixion but rather with 
Hope, Joy, Life, and, most important of all — Resurrection! !7. I remem- 
bered also ~ a fact forgotten or evaded by most Christians influenced by 
the Church’s ‘authorized’ translations of the Bible — that there is no 
mention of ‘Cross’ or ‘Crucifixion’ anywhere in the original-language ver- 
sions of the Bible. The Greek word mis-translated by the Church in the New 
Testament as ‘Cross’ is stauros (etavp6c) (which in pre-Christian Greek 
literature is used - like Latin crux - only in the sense of stake or post 
without crosspiece. (It seemed to me likely that the rendering ‘ Cross’ 
may have arisen in the first place only because the stauros - like all cult- 
pillars of the ancient world — was traditionally sited at * crossroads *, meet- 
ing-point of the Four Quarters and mythically synonymous with the spot 
at which Heaven and Earth were separated ‘in illo tempore’). It is significant 
that in most cases the sacred pillar of archaic religion incorporated at 
its summit in some form a solar emblem: commonly the * wheel’ which 
the Christian church later adapted or converted into a so-called ‘ wheel- 
cross’ (still doing duty in many Christian cemeteries as tomb-marker), 
or a solar animal or bird - sometimes a lion (the golden mane of which 


17 For nineteenth-century eye-witness accounts of ‘ Cross-worship * as traditionally 
celebrated at crossroads in Europe, see le Comte Goblet d'Alviella, «Le Perron de 
Mont-Saint-Guibert », Bulletin de I"Académie royale de Belgique, Bruxelles, Classe des 
Lettres, Séance du 12 Avril, 1920, pp. 176-86. The Church's distrust of * Cross~worship * 
was apparent long before the European Reformation on the grounds that it diverted 
the populace from attending church services! There is evidence of this at least as early 
as 744 A.D. in J.P. Migne, Patrologiae Cursus completus, Epistola LVII, vol. 89, columns 
751 to 753. 
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is associated in many traditions with the sun in its glory); or a sunbird 
(in Hinduism the golden eagle, Garuda; in Western literature and archi- 
tecture a golden cockerel; archetypal herald of dawn —- Chaucer’s Chaunti- 
cleer!) Is this the moment now to ask if there is a common ritual basis, 
perhaps forgotten or jettisoned? 

Before answering, it will be necessary for us to re-examine the forms 
in which early Buddhist artists dealt with the three sacred events in the 
life of the Master: the Enlightenment, signified by the bodhi tree: the Death 
* Extinction’, by a tumulus (stipa); and the First Sermon, by the Wheel- 
pillar. None of these images is in fact a symbol in the modern-dictionary 
definition, which implies an emblem representing a meaning outside its 
actual form or appearance. Half a century ago, the Dutch historian of 
religions, W. Brede Kristensen !8, pointed out that the Greek word from 
which the modern term ‘symbol’ derives (abpBodrov) could not have ac- 
quired its modern connotation before Plutarch, by which time the nature 
of ‘aniconic’ worship was already lost to educated Greek citizens of that 
day. Hence, by calling the aniconic image a ‘symbol’, Plutarch was 
responding intellectually to a sensible experience no longer accessible to 
his Greek contemporaries, and thereby ‘ bending” truth to fit the limita- 
tions of contemporary perception. It can be argued that Buddhologists are 
doing the same when they refer to the wheel-pillar as * symbol’: in other 
words, they are unconsciously mislaying the truth about an experience 
from which we are even further removed than the ancient Greeks! 

It is only now that historians of religion are re-discovering that in an- 
iconic worship the image is one with the Divine Principle Itself, rather 
than ‘symbol’ in the etymological sense. This is what Sanskrit texts 
mean when they say that the pillar is the deity, and the deity is the pillar; 
by the same logic —- even more pertinent in our present context ~ it is 
said that the sun és ‘the heaven-supporting pillar...’, and vice-versa !9, 


* 
a 


18 W. Brede Kristensen’s works can be consulted in their original form only in 
Dutch, which partly explains why this extremely important historian of religions has 
been so much neglected outside the Netherlands, where he is best known for his profound 
influence on Henri Frankfort. The only exception is a posthumous English translation 
of his lecture notes at Leiden University by John Carman of Harvard, entitled The Mean- 
ing of Religion (Martinus Nijhoff, 1971), already very difficult to obtain. Kristensen’s 
views on aniconic images are embodied in the section on Sacred Images, pp. 389-410, 

19 Jaiminiya Upanisad Brahmana 1.10.9-10. An earlier textual source of the same 
idea is the much misunderstood hymn to Skambha, Atharvaveda X.7.8, where the 
cosmic pillar is identified as one with the Creator-god Indra, and vice-versa (a passage 
discussed in more detail in my paper on « The Mystery of the (Future) Buddha's First 
Words », AIUON, 41, 1981, esp. pp. 643-44. 
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In calling the wheel-pillar a ‘symbol’ of the First Sermon, Bud- 
dhologists cite relief-sculptures depicting deer at the base of the pillar, 
supposedly indicating location in the Deerpark at Sarnath (PI. VII). An 
art historian, on the other hand, should know that naturalism of this 
kind is not in keeping with early religious art - not, at any rate, until 
the myths and legends surrounding the founders of early religions were 
“historicised '. Prior to this, the ‘lives’ of the Messiahs, whether we refer 
to the Buddha, to Jesus, or to a Jina — were indissolubly linked with myth, 
as part of the process of giving continuity to religious experience 20. 

Re-examination of Buddhist texts reveals no textual support for the 
claim that the setting in motion of the Wheel of Law coincided with the 
Buddha’s First Sermon. On the contrary, the texts show that the Wheel 
had already been set in motion in association with two earlier episodes: 
one was the most popular in Buddhist narrative art; the other, central 
to the whole of Buddhist religion. In the first case, we refer to the story 
of the Buddha’s Victory over the demon Mara; in the second, to the 
Enlightenment itself - the starting point of his career as the Buddha. In 
texts, these two episodes appear as interchangeable, and they are constantly 
interchanged 2!._ Therefore, in so far as the Wheel-pillar is symbol of 
anything, it stands for both the Buddha Himself and his Enlightenment! 


In this light, let us now examine the two episodes in more detail. 
The story of the Victory over Mara can be summarised as follows 22. 


20 Here is St. Augustine in an important passage in Retractions X11.2 (not pre- 
viously translated, as far as I know, perhaps because suppressed by subsequent Church 
antipathy), in which he comments on the relationship between Christianity and earlier 
cosmic religion: * That which is called the Christian religion existed already among the 
ancients, and it never did not exist from the beginning of the human race until Christ 
came in the flesh, at which time the true religion, which had already existed, began to 
be called Christianity’, As we know, these ideas were regarded as heresy by militants 
of the established Church. See also the equally revealing passage by Tertullian in Apo- 
logeticus XVI, 6-8. 1 have discussed these passages in more detail in my reply to Dr 
F. R. Allchin, in the appendix to my paper on « The Axial symbolism of the Early Stipa: 
an exegesis » in The Stupa, its religious, historical and archaeological significance, edited 
by A.L. Dallapiccola et al., Beitriige zur Siidasienforschung, Siidasien Institut, Universitat 
Heidelberg, 1980, pp. 29-31. 

21 This had been recognised by Foucher when writing La Vie du Bouddha d’apres les 
textes et les monuments de U'Inde, Paris, 1949, p. 146. 

22 The following summary of the Mara story is mainly based on northern Sanskrit 
texts such as the Lalita Vistara (edited in Sanskrit by S. Lefmann, Halle, 1902; translated 
into French by E. Foucaux, Annales de Musée Guimet, tome XVI, 1884), and the Ma- 
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Gautama, the monk, having renounced his ruling inheritance in order to 
seek the religious life, first reduces himself to skin and bone by the practice 
of useless austerities. However, he eventually abandoned this in favour of 
another course to save the world, which was based on prolonged medi- 
tation. For this purpose he chose a sacred tree beneath which to sit. Yet, 
no sooner had he settled under the tree than the demon Mara came on 
the scene to challenge him as an interloper and aggressor, menacing what he 
(Mara) regarded as his own rightful kingdom, identified with the mound under 
the tree. Threatening to throw him out in self-defence, Mara enlisted 
an army of fellow-demons, described as monstrous henchmen: some headless 
and armless, others with faces grinning out of their bellies; they spit poison, 
vomit blood, change shapes at will, and so on. Modern readers are inclined 
to shy away from this part of the story, branding it as superstitious nonsense, 
or the ‘unacceptable face’ of religion. Gautama, we are told, continued 
meditating, unperturbed, until finally Mara, acknowledging the spiritual 
superiority of his foe, suddenly gave up and ran away, followed by his 
army of chaos — the last creature disappearing at the moment of dawn, 
just as the sun appeared above the eastern horizon bringing light and 
life into the world 23. A reader of the Pali scriptures is reminded here of 
the many doctrinal references to the Darkness of Ignorance being dispersed 
by the Light of Knowledge. For Buddhists, however, this does not mark 
the end or even the main part of the story. Instead, it moves on to another 
phase called The Temptation or Second Assault, which followed after an 
interval of several days. Artistically, no less than in the narrative itself, 


Advastu, edited in Sanskrit by Emile Senart, 3 vols. Paris 1890; translated into English 
in the series, Sacred Books of the Buddhists, by 3.3. Jones, for the Pali Text Society, 
in 3 vols., 1949-56); and the Niddna-kathd (ed. in Pali by V. Fausbill, The Jataka, vol. 
1, 1877; translated into English by T. W. Rhys Davids, Buddhist Birth Stories, London, 
1880, revised edn. by Caroline A, F, Rhys Davids, 1926). These three texts are post- 
canonical in surviving form, yet broadly consistent with canonical versions from which 
they also borrow (see Etienne Lamotte, «La Légende du Buddha», Revue de I'Histoire 
des Religions, 134, 1947-48, pp. 37-61). I have taken Lamotte as my guide, without 
being drawn into the old dispute about the relevant validity of northern (Sanskrit) and 
southern (Pali) sources which in our present context only serves to confuse the important 
issues, as it did with Hermann Oldenberg in Buddha: Sein Leben, seine Lehre, seine Ge- 
meinde, Berlin, 1881, and E, Windisch, Mdra und Buddha, Leipzig, 1895 - both major 
influences in setting Mara studies in the wrong course, from which they have not since 
recovered. 

23 There are frequent references to the moment of defeat exactly coinciding with 
the moment of dawn: ‘... when the sun rose they [Mara’s henchmen] all melted away... 
The host of Mara was shattered, at the moment the sky was irradiated by the sun’, Ma- 
havastu 11.415-416. Verse 417 twice again insists that the dispersion of Mara’s hosts 
was completed precisely at the moment of sunrise (suryena udentena sarve vilind). 
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this marks a break, introducing into the story a moral twist not present 
in the earlier section. Mara sends back to the scene of his humiliating 
defeat his three daughters named Desire, Pleasure and Passion, to seduce 
the meditating Gautama with song and dance, in a vain effort to divert 
him from his intended goal - Enlightenment! But in the meantime Gautama 
has achieved Enlightenment, thus becoming the Buddha. However, many 
artists, ignoring the textual versions also ignored the time-break, choosing 
to combine the two episodes in one scene as in Cave I at Ajanta, for in- 
stance (Pl. X). A century ago the French Buddhologist, Emile Senart ~ 
recognising their mistake - used it as evidence to suggest that the scene 
with Mara’s daughters was an interpolation not present in the original 
source, which he traced to older, pre-Buddhist myth. However, Senart’s 
discovery was incomplete, since nobody then recognised the full signifi- 
cance of the original source, now known to have been cosmogonic! 

Only in recent years has it been possible to do this, and thus to see 
the Mara legend as a reiteration and adaptation of what we call the * Crea- 
tion Myth’. Rediscovery of the true nature of this myth in recent years 
has been made possible by the insights of a few Vedic scholars 24. Senart’s 
own insights were remarkable for their time: if full justice has never been 
done to them, that is partly because they led him into sterile speculation 
asking why Buddhism — which he saw as ostensibly a ‘ civilized’ religion 
incorporating approved rationalist attitudes - could have dressed itself up 
with what he regarded as ‘ imbecile fantasies about goblins * 25. Nowadays, 
no student of religion or medicine would be tempted to brush aside * gob- 
lins’ in quite the same way. It is well recognised that meditation, com- 
bined with over-strenuous fasting - on the way to deeper states of medi- 
tation - can lead to hallucination, exposing the meditator to visionary 
awareness not always controllable by consciousness. Professor Kuiper 
has drawn my attention to a book on Chinese Zen Buddhism which tells 
us that Gautama himself, immediately before achieving Enlightenment, 
was himself visited by makyos - a term which in Chinese means ‘ eternal 
devils’ or ‘devils who obstruct the way’. This is a notion recurring in 
other ancient religions, reminding the Westerner of St. Anthony and count- 
less other saints. In the Vedas, moreover, there is a close parallel in 
the term vrtra, which only in late Vedic tradition becomes the proper name 
of the primordial demon-serpent, Vrtra. In the early Vedas, say the philol- 


24 For the story of the re—discovery of the archaic cosmogony, see my Introduction 
to F.B.J. Kuiper, Ancient Indian Cosmogony, published by Vikas, New Delhi, 1983, 
pp. 1-20. 

25 Emile Senart, Origines bouddhiques, Biblothtque de vulgarisation, tome XXV, 
Paris, 1907, pp. 14 ff. 
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ogists 26, this was not a proper name but a neuter word implying * power 
of resistance’ impersonated by the primordial demon-serpent. Only later 
was it treated as a masculine personal name and applied to the demon- 
serpent of the cosmogony. Association between demonology and resistance 
or obstruction is a constantly recurring theme in ancient religions: it is 
found, for instance, in early Christianity in the association between ‘ temp- 
tation by Satan” and the notion of ‘ passing through the narrow gates’. 
Astrologers similarly concede parallel meanings to the tribulations ascribed 
to the planet, Saturn. 

Some people may wonder why Buddhologists have not already ex- 
plored the Mara legend in this direction. Instead, they have insisted that 
the story is better understood as allegory, not to be interpreted literally - 
a claim they support with the argument that true Buddhists were respon- 
sible only for the rational episodes in the life of the Master, whereas the 
Mara story and suchlike fantasies (they say) must have been introduced 
by laymen drawing on folklore to impress the ignorant 27. Archaeologists 
and art historians have joined in this superficial chorus by claiming that 
artists gave prominence to the Mara legend only because they lacked the 
skill and sophistication needed to express the subtle mental processes in- 
volved in meditation, as argued by eminent authorities like Foucher and Vo- 
gel who have hitherto dominated the arena 28. These views must now be 


26 This meaning of vrtra was first discussed by E. Benveniste and Louis Renou, 
Vrtra et VrOragna, Paris, 1934, pp. 91 ff.; subsequently elaborated by F.B. J. Kuiper, 
Varuna and Vidisaka: on the origin of the Sanskrit drama, Vethandelingen der Koninklijke 
Nederlandse Akademie van Wetenschappen, Amsterdam, 1979, p, 10, With characteristic 
lucidity in discussing difficult technical problems, Prof. Kuiper has amplified his views 
in a personal letter as follows (dated 29/7/1980): ‘As for your question about Vetra, 
the chronological order was, as far as I can see, the following: 1. The *power of re- 
sistance* of the Primordial World - a purely mythical notion - is denoted as * the hin- 
drance * or * the obstacle '; 2. The Sanskrit word that conveys this meaning is Vrtra; 3. It 
is one of the characteristics of the Sanskrit language that all words ending in -tra, which 
are derivatives of verb roots and denote instruments, means by which an action takes 
place (etc.), are automatically (as it were) neuters; 4. So, in calling the power of resistance 
by the name ‘obstacle’, people were compelled by the system of their language to use 
- at least in the beginning - a neuter word; 5. Only much later, when this word was 
in general use as the current expression, some individuals could try to introduce a vari- 
ant by using instead the masculine vrira. The difference is only apparent in the nom, 
sing., where the masculine vrtrah can be distinguished from the neuter vrtram. As you 
know, in the Rgveda only the first steps in this direction have been taken”. 

27 Alfred Foucher, La Vie du Bouddha, Paris, 1949, p. 144, categorizes the Mara 
episode by reference to ‘la foule des zélateurs laiques qui a tiré du fond de sa mémoire 
et introduit dans ses biographies les dramatiques fantasmagories que fait défiler [la lé- 
gende }’. 

28 Alfred Foucher, ibid, p. 144: ‘... la preuve en est que les artistes indiens, fort 
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rejected. The truth lies elsewhere. To reach it, we must first consider the 
time and the location of the Buddha’s Victory over Mara. 

On location, texts are unanimous in telling us that the conquest 
of Mara by each and every Buddha - Past, Present, and Future — could 
occur at only one spot ~ the Bodhimanda. What is the meaning of that term? 
Philologists are in disarray, without having reached any clear answer. 

Yet there is some measure of agreement in the opinion communi- 
cated to me in a personal letter from Prof. F. B. J. Kuiper, deriving -manda 
from an aboriginal source, possibly the same as majica-, defined by R. L. 
Turner, A Comparative Dictionary of the Indo-Aryan languages, London 
1966, no. 9715, as * stage, platform; bed" (for the last meaning he only 
refers to Divyfvadina), Aboriginal India is, of course, also source of the 
cult of Buddhism — especially stapa-worship. A number of textual refer- 
ences appearing in later canoni and post-canonical works are given 
in T.W. Rhys Davids and William Stede, The Pali Text Society's Pali- 
English Dictionary, and more recently in the Buddhist Encyclopaedia, edited 
by G.P. Mala vol. I, Colombo, 1961, pp. 207-8. The latter 
tells us that bodhimanda refers to (1) the mound/throne/altar at the base 
of the bodhi tree beneath which the Buddha achieved lightenment; 
(2) the post-canonical commentary to the canonical Sutta~Nipata (Pali 
Text Society, published in Pali, 1916-17, p. 2) where it is used figuratively 
to mean the Enlightenment itself; and (3) * the first place to appear at the 
re-emergence of the world * (in our own terminology = Primordial Mound, 
which I have independently equated with the famous First Words of the 
Buddha spoken after birth, discussed in my paper, « The Mystery of the 
(Future) Buddha’s First Words », Annali dell'Istituto Orientale di Napoli, 
41, 1981. pp. 623-653)28"". In my opinion, there is no justific 


ekera, 


ion for 


empéchés de représenter la crise psychologique du Prédesting, la nuit, dans la solitude, 
ont pris le parti de la figurer par I'« Assaut de Mara»: et cette substitution de motifs a par- 
tout recueilli ladhésion des donateurs bouddhistes*, J.Ph. Vogel had written more 
than forty years earlier in the same patronising vein, often heard in discussion of * ASo- 
kan’ pillars by those claiming foreign influence: Indian sculptors evidently found 
it impossible to express directly the mental process which brought about the all-important 
change in the Master's life. They therefore chose the event which immediately preceded 
it = Buddha’s temptation, or more correctly, the assualt by Mara the Evil One® (« Note 
on a Buddhist Sculpture from Kandy, Ceylon », JASB, ns., XI, 1915, pp. 299M). 
* In giving me his latest views on manda and maica, Kuiper writes as follows 
(letter dated 20th March 1983): 

"1 do not remember what exactly I wrote to you in an earlier letter, but it 
is beyond doubt that all attempts to connect -manda with the word manda * cream, 
(Edgerton, Buddhist Hybrid Sanskrit Dictionary, p. 415) have failed. 

In the light of the two facts viz. a) in the words borrowed from Dravidian 


J. Irwin, Buddhism and the Cosmic Pillar 


REOINV: 


s 


4 y V7 
BD es 


Bull-capital of pre-ASokan pillar, excavated at Rampirva, 


PLATE 1 


PLATE III 


J. Irwin, Buddhism and the Cosmic Pillar 


PLATE II 


J. Irwin, Buddhism and the Cosmic Pillar 


“(6561 ‘ssuny 
42yasipuy uaSunfdoyog ‘22Y9S14 sneTY JOj¥) “punosByIeq wsOyYOU oy) UI YsNy NpuTH 24) JO 
sureyunour oy pur ‘punosSyDeq oy? UT Ad[TCA INQEY oy YM paydesBoroyd “wyCYD-HseUTY OyL 


graphed. 


Elephant-capital of pre-ASokan pillar, excavated at SankiSa in 1862, 
as then photo; 
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The Minar-i-Chakri, silhouetted against the distant Kabul v: 
(After Jeannine Auboyer, Art of Afghanistan), 
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a) The Minar-i-Chakri, photographed on the distant skyline, from the dry river-bed 


of the Kabul river. 


6) The Minar-i-Chakri recorded in 1974 
before restoration (the camera was 
unintentionally tilted which exagger- 
ates the lean). (Snapshot submitted 
with Conservation Report by G.R. Rao). 


(Photographed by the author, November 1979). 


FROM Wes T 

¢) Summital structure of the Minar-i- 
Chakri, photographed with telescopic 
lens during restoration in 1975. The 
word ‘BI IS’ has been marked by 
the photographer to show where ‘woo- 
den ring-beams’ had rotted away. Pho- 
tograph submitted with Conservation Re- 
port to British Academy by G. R. Rao). 


4. Irwin, Buddhism and the Cosmic Pillar PLATE VI 


VIL 
. Irwin, Buddhism and the Cosmic Pillar PLATE 


. foot Li 


The Surkh Minar (‘Red Pillar’), as last Photographed before collapse, near Kabul. 
(After O. von Niedermayer & E. Diez, A/ghanistan, Leipzig, 1924, opp. p. 53). 


Relief depicting worship of a pillar with three summital wheels, Gandhara, 2nd—4th century A.D. National Museum, Tokyo. 
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Relief depicting worship of Wheel-pillar on a stepped mound, Stupa no. 2, Sanchi, 
about 100 B.C. 


Dawn Worship of an Agokan pillar at Lauriya Nandangarh, photograph taken by 
the author in January 1976 during a local festival. 
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GosForRTH CROSS. 


Cave I, Ajanta, about 600 
Plate 8). 


A.D. (After J, Griffith, The Paintings in the cave Temples at Ajanta, vol. 1 


‘Mara’s Assault’ and the ‘Second Temptation’ two episodes combined in one scene. 


The Gosforth ‘Cross’ or Rood, drawn after excavations in 1883, at Gosforth, 
Northumberland, as published in the Archaeological Journal, London, Vol. XL. 
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The Bromborough Market ‘Cross’, in a photograph taken in 1972 and published 
in “Cheshire Life”. 


Bromboro Cross. 


The Bromborough Market ‘Cross’, in a drawing published by Alfred Rimmer, 

Ancient Stone Crosses of England, London, 1875. A Charter, still extant authorising the 

market, was granted by Edward I (1272-1307) when Earl of Chester. The shaft was 

renewed in 1874, when the shaft, crowning sundial and orb were renewed, the orb 
being replaced by a gothic-style carved head, and a cross. 
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Chakri Minar. 


YUsuPZat 
foulptare. 


Dew-dancers at dawn before a Maypole at Arthur's seat, Edinburgh. Drawn from 

4 sketch made in 1826. (The drawing, by George Cruickshank after the original is 

reproduced by William Hone, The Everyday book or Everlasting Calendar of Popular 
Amusements, London, Vol. I, 1827, column 610). 


‘4 Cunntngiarm, del, 


Litnogemphed at the Surveyor Goverai’s Oftve, Onicutia, June 147, 


Plate XLV from Archaeological Survey of India Reports, vol. 5, Report for the year 
1872-73 by Alexander Cunningham, published in Calcutta in 1875. The Minar-i-Chakri 
is shown in the middle, bottom row. 
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locating the bodhimanda in terms of profane geography, as modern Buddhists 
do in locating the purely mythical or mystical concept of the bodhi tree at 
Bodhgaya, so lucrative to the tourist trade. To locate the bodhi-tree at 
Bodhgaya is inevitably to falsify. It could be argued that the Jain com- 
munity, whose Jinas also achieved Enlightenment under trees, were better 
disciplined in that they did not try to locate the trees in terms of profane ge- 
ography (except later under the influence of their rivals, the Buddhists). We 
cannot accept the unproved assumption of translators that the elements 
bodhi- and —manda allude to a tree. Bodhi- in the sense of ‘ perfect know- 
ledge/wisdom/awakening’ is a concept belonging to a broad stratum of 
Indian religion, as recognised a century ago by the editors of the pioneer 
Sanskrit-German Wérterbuch (on which Monier-Williams founded his 
Sanskrit-English dictionary). In other words, it is a purely cosmological 
notion, totally absent from the cosmogony where the Primordial Mound 
alone existed. The tree belongs to what Kuiper has called the ‘second 
stage’ of the Creation, when it grew out of the Mound to separate Heaven 
and Earth, thereby creating the first of the dualisms of our universe, from 
which followed many others, after the breaking up of the primal unity 
(with fire/water, light/darkness, good/evil, male/female, and so on). The 
tree, which belonged mythically to the stage of life-creation, later came 
to be known in many cultures as the ‘ Tree-of-Life*, and - like the cosmo- 
gonic Mound - was ultimately equated with the source of worldly bounty 
(perpetuated up to present day in Western Europe in customs surround- 
ing our ‘ Christmas Tree’, and in Hindu India, by the kalpa-vrksa). 

It is interesting to note that according to some Buddhist encyclopaedia 


Skt. -nd- can stand for Drav. -nd- and -nd (alveolars); b) only -nd- is represented 
in some North Dravidian dialects by -Aj- 

It is worth while to consider more closely Tamil manru (that is: in Old Tamil 
no doubt pronounced mandu) ‘Hall of assembly; golden hall of Chidambaram, 
court of justice, arbitration court; cow-stall, herd of cows; raised platform under 
a tree for village meetings; centre of a garden; junction of four roads or streets, 

Manram, ‘hall, assembly; court; meeting under a tree, in a village; (open 
place used for riding horses; plain, open space...)’. 

Maleyalam mannu, mannam ‘place of judgment or discussion’. Toda mod, 
‘place of tribal activity’. See Burrow-Emeneau, Dravidian etymological Dictionary, 
nr. 3913. The meanings given above for manru are those found in the Tamil Lex- 
icon. 

1 am sure I have mentioned these words earlier, but now reconsidering the 
problem, 1 feel rather sure (so far as that is possible in these matters) that manda 
is a Dray. loanword. 

If so, the question arises: is ‘ platform under a tree’ the original meaning, or 
is this due to a later development? The meanings should be sorted out according 
to the chronology of their appearance (but in this respect the Tam. Lex. is entirely 
unreliable) ". 
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glossaries, -manda is also defined as ‘altar’. This helps us to recognise 
that the cosmogonic mound was also the archetypal ‘ altar’ or * sanctuary. 
This in turn touches on an area of belief in which, in all archaic religions, 
the term ‘altar’ carries overtones that are both cultic and metaphysical. 
In the latter connection, bodhimanda is defined in many Buddhist texts 
as both ‘the Place of Victory’ (sabbabuddhanam jayapallanka) and ‘ the 
Navel of the Earth’ (puthuvi-nabhi), both heavily-loaded terms, sources 
of which are given in the Encyclopaedia of Buddhism (see below, fn. 30). 

Sixty years have now passed since A.J. Wensinck, professor of Se- 
mitic Studies at Leiden, published his seminal monograph, The Navel of 
the Earth among the Western Semites 29 proving that the term Navel of the 
Earth had been used in Semitic cultures in a sense synonymous with the 
mythical/mystical spot where Heaven and Earth had been separated ‘ in 
the beginning’. An exactly parallel term appears frequently in ancient 
Indian texts — Pali as well as Sanskrit - with the same meaning applied 
to the spot where all former Buddhas had sat - and where all future Bud- 
dhas would sit - to achieve Enlightenment 3°, The Encyclopaedia of Bud- 
dhism adds the interesting information that when the bodhimanda has 
no tree growing out of it, the surrounding area is entirely barren of vege- 
tation; but when strewn with ‘silver sand’, plants then grow, in other 
words, life begins to appear, its growth bending towards the centre of the 
mound, as if paying reverence to that sacred spot, above which ‘no one 
can travel in the air’3!, Such allusions confirm the image of the Pri- 


29 Verhandelingen der Koninklijke Akademie van Wetenschappen, Afdeeling Let- 
terkunde, nieuwe reeks, deel 17, no. 1, 1916, 

30 Encyclopaedia of Buddhism (ed. by G. P. Malalasekera), Government of Ceylon, 
Colombo, 1961-, vol. III, p. 207, s.v. bodhimanda, 

31 Jbid., p. 207. This information regarding ‘silver sand’ gains interest from the 
original researches of the late Maurice A. Canney who, as Professor of Near Eastern 
and Egyptian Religion at Manchester University between 1926 and 1935, made a detailed 
study of the use of sand in rituals concerned with divination, healing, warding-off evil, 
and as magical agent of fertility in countless cultures, For instance, sand was widely 
used in marriage rituals to ensure the fecundity of the bridal pair; it was also used in 
funeral rites, mummification, and burial of the dead, where it was widely believed to have 
Protective power against putrefaction, thus ensuring the ‘everlasting life’ of the corpse. 
The full significance of these rites and their ultimate meaning becomes clear only in the 
context of the archaic cosmogony, about which Maurice Canney knew very little. (In 
the same connection, see my paper on «The Sacred Anthill and the Cult of the Pri- 
mordial Mound», History of Religions, University of Chicago, vol. 21, no. 4, 1982, 
pp. 339-360, where it is shown that clay collected from termite mounds had the same 
ritual function as the ‘ primordial substance’ from extremely archaic times, and as prob- 
ably the oldest religious ritual on record, traces of which survive in India up to the 
present day! Canney’s articles on the ritual functions of sand are well worth re-exam- 
ining in light of the Buddhist evidence that plants could grow on the bodhimanda only 
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mordial Mound as ultimate source of life in the cosmogonic context, as 
we shall presently demonstrate. Moreover, it will be shown that in the archaic 
conception, the bodhimanda was archetypal sanctuary or Holy Spot. An- 
cient Egyptian and Semitic texts refer to it as the ‘ High Place’ and iden- 
tify it with the Divine Principle Itself. In Hebrew texts like Deuteronomy 
32.18, which had for long puzzled Biblical scholars, the High Place is 
significantly equated with Yahweh and ‘the rock [God] that begot you ‘ 
Such passages were a closed book to scholars until World War II, when 
the archaic cosmogony was gradually revealed by Sanskritists 32. The 
plain fact is that the tumulus of prehistoric archaeology was not necessarily 
associated with funeral rites or corporeal remains in the way archacol- 
ogists dogmatically assumed by calling the sacred tumulus a * burial 
mound ’ 33, However, in accordance with the cyclic view of Life-and-Death, 
it later became common practice to bury the remains of a consecrated 
corpse at the mythical point where all life in the universe had originated 
(= Primordial Mound), and where the corpse was conceived as partaking 
of the earth’s life in Resurrection 34, 

In the context of our present study, it is equally important to see the 
Primordial Mound of the cosmogony as image of the non-dualistic sacred 
world before gods existed apart from demons. The latter, as asuras (which 
included the asura Mara) were in fact the primordial divinities. The evo- 
lution that brought ‘gods’ into existence has been defined etymologically 
by Kuiper from Latin e + volvere, ‘roll’, hence a * rolling out or unfold- 


after it had been ‘strewn with silver sand’ - and even when the surrounding area was 
entirely barren! Canney’s works were valuable and will repay fresh study - especially 
those in Man, February, 1926; Discovery, vol. 8, London, 1926; and Journal of the 
Manchester Egyptian and Oriental Society, vol. 14, 1929, and vol. 19, 1935, Wherever 
the cosmogonic myth of the Primordial Mound prevailed, there are indications that the 
substance of which it was composed (representing primordial matter) had important 
life-giving qualities, as discussed in my paper, « The Lay Bhairo at Benares: Another 
Pre-Agokan Monument?», ZDMG, 133, no. 2, 1983, pp. 321-52. 

32 For fuller discussion of the re-discovery of the archaic cosmogony since World 
War Il, see my Introduction to F.B.J. Kuiper, Ancient Indian Cosmogony, Vikas Pub- 
lishing Company, Delhi, 1983. 

33 The long-standing dogma of the prehistoric sacred tumulus as a * burial mound ° is 
now overdue for rejection. In this connection, see also my rejection of the parallel theory 
of the Buddhist Stipa (caitya) as necessarily having contained corporeal relics. This like- 
wise falls flat, as demonstrated in my paper, ‘The StOpa and the Cosmic Axis: the 
archaeological evidence’, in SAA 1977, edited by Maurizio Taddei, being Proceedings 
of the 4th International Conference of South Asian Archaeologists in Western Europe, 
published by Istituto Universitario Orientale, Naples, 1979. The evidence in Western 
archaeological literature from the Neolithic period onwards is similarly abundant, 

34 This issue is discussed in more detail in my paper on «The Mystery of the 
(Future) Buddha's First Words», AIUON, 41, 1981, esp. pp. 646 f. 
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ing’ of what was already pre-existing. In the Vedic cosmogony, this 
process was started by Indra in his demiurgic act in the primeval world 
of unformed matter (in the Greek homologue, ‘ chaos’; the Sanskrit equiv- 
alent is ‘ asat’). In both traditions, it was conceived as a process in which 
the world of mere potentiality became the world of reality. Thus, light 
arose to form a contrast with darkness; life in contrast with death; and 
for the first time, * good’ and ‘ evil’ existed independently. In an important 
passage, Kuiper says that Indra does not actually ‘create’ but ‘ acts as 
a kind of magnetic force which causes all powers, all entities in the world, 
to side with one of the two poles of existence’ 35, 

Basic to this idea is the vision of the Primordial Mound as an image of 
primal unity, embodied in the sacred world before ‘creation’ - in other 
words, before the existence of polarities in our universe. The Primordial 
Mound was conceived as the source of all worldly bounty in the form of 
“prosperity and riches’ - animal, as well as vegetable and mineral, includ- 
ing precious stones, gold and jewellery. We have already made it clear 
that in the archaic conception there did not exist the dualities represented 
by heaven/earth, gods/demons, male/female, fire/water, etc. and for the same 
reason the Primordial Mound could not have possessed the World Tree 
growing out of the Mound, which belonged exclusively to cosmology — 
an important point to which we shall return. 


* 
a" 


All this has been discussed in connection with the Jocation of the 
bodhimanda. What about the time of the Enlightenment? Here again, 
there is a measure of agreement in Buddhist texts: our problem is simply 
to interpret what they say. 

Already, we have had occasion to say that the Buddha’s Victory 
over Mara, and his attainment of Enlightenment (noted as events inter- 
changeable and frequently interchanged) coincided with the moment of 
dawn ‘when the sun rose... and the heavens were irradiated’ 36, This 


35 See especially F.B.J. Kuiper, Ancient Indian Cosmogony, especially the essay, 
« The Basic Concept of Vedic religion » (pp. 9-22), which should be read in association 
with his latest work, Varuna and Vidiisaka, 1979, esp. pp. 10-11. 

36 See above fn. 23, Emile Senart, who was patronisingly described by Hermann 
Oldenberg as ‘that ingenious student of Indian antiquity’, had noted this key fact in 
1875: ‘La légende s’exprime avec plus de précision encore, quand elle marque le lever 
du soleil comme I"heure décisive of le Docteur finit par obtenir l’illumination parfaite” 
(La Légende du Buddha, Paris, 1875, p. 251). However, the significance of this insight 
was lost on subsequent generations of Indologists until re-discovery of the archaic cos- 
mogony after World War II - although some preparation for this advance had already been 
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is now the moment to add the further information that the Victory happened 
at a time when the full moon was in the asterism of Visékha (Sanskrit) 
or Vesakha (Pali). Why this asterism and none other? The question 
has often been asked but never answered. In the Introduction to her 
last book — the translation of a commentary on the Buddhavarhsa (Pali 
Text Society, London, 1975) — Miss I. B. Horner, one of the most experi- 
enced Buddhist textual scholars, commented (pp. xxiii-xxiv): ‘1 do not 
know the significance of the month of May or Vesakha or why this event 
[The Enlightenment] is held to have taken place at that particular time 
of the year’. In fact, we now know that the asterism of Vesikha had 
never been calendrically fixed for all times and places. 1 became aware of 
this soon after Miss Horner’s death in 1980 when reading the monograph 
produced by a group of scientists commissioned by the Government of 
India to report on the origin and development of the Indian calendrical 


made by W. B. Kristensen in his Leiden University lectures (see above fn. 18). Meanwhile, 
Indologists continued working in the 19th-century evolutionist tradition, causing them 
to place false emphasis on worship of natural forces, including the sun, as an important 
aspect. Kristensen in his lectures brilliantly re-stated the facts of so-called * sun-worship * 
in the following terms that deserve quoting in translation at some length: 

‘[The sun] is the creator who in the beginning enabled cosmic life to arise ... 
[The creation myth] is very closely connected with the daily rising of the sun: the ris- 
ing light of the sun is the energy creating the world. Nocturnal darkness is a chaos, 
things of the world appear; it “‘creates” them. This is the Babylonian and Egyptian 
notion; according to the Egyptians, Creation takes place every morning. In Israel this 
notion is linked with that of creating work: the light is the first thing created by the Word 
of God. This myth of the Creation in the beginning is a formulation of the essential 
element, the idea of the daily repeated creation, What happens every morning is just 
as miraculous, it is the same miracle, as the creation of the world in the beginning. It 
is precisely the characteristic of the myth that it expresses the ideal form of a recurrent 
phenomenon as if it were a unique event. Every year Osiris, the god of the Nile and 
of the growth of vegetation dies and rises again, and every year Kore is abducted by 
Hades and later given back; according to the myth this happened only once. Creation 
took place ‘‘in the beginning". The sun god is really the saviour of the world’s life, 
which - according to the Egyptians - every day he enables to rise again out of the chaos 
of death. It is noteworthy that in both the Egyptian and Babylonian myths a struggle 
precedes the Creation...’ 

Many of these notions re-emerge recognisably in Indian tradition, although 1 
would suspend judgement about how and when they reached India. The full significance 
of the theme and its relevance to the Mara story becomes apparent when related to con- 
clusions presented in Kuiper’s masterly essay on «The Three Strides of Visnu» (now 
republished in Ancient Indian Cosmogony, see fn. 35). The relevance of the famous 
“Three Steps’ to Mara and the subject of the cosmic pillar in Buddhism will presently 
become more apparent, bearing in mind the many references in Pali texts to the * Darkness 
of Ignorance’ being dispersed by the ‘Light of Knowledge’, which is a leitmotiv of 
Buddhist doctrine. 
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system 37, As far as I know, none of these scientists was a Buddhist or 
aware that the asterism of Vesakha had been claimed as the occasion 
of the Buddha’s Enlightenment. It therefore struck me as all the more 
interesting to learn that it was only in the region of the Ganges basin 
where the Buddha lived and preached, and during his lifetime, that Vesakha 
coincided with what is now known to have been the most important 
event in the prehistoric religious calendar — i.e., the ritual celebration 
of the New Year when the creation of the universe was re-enacted to 
secure the renovation of life and the social order, However, in the con- 
text of astrology and the precession, Vesakha had calendrical - as dis- 
tinct from mythical - meaning in the first millennium B.C. only in the 
middle Ganges basin. Yet, so firmly did it stick in popular memory that 
up to the present day Vesakha is still given ‘ official’ sanction as a gov- 
ernment holiday (literally, ‘holy day’) in northern India, when banks 
and offices are closed. In other parts of India, however, the celebration 
of New Year remains - as always — non-calendric, varying in date between 
one part of India and another, according to regional crop cycles — usually 
the harvesting date of a main crop, or the sowing of a new one. Indeed. 
in some parts of India there is more than one New Year's Day within 
a twelve-month. No wonder the confusion prompted the Indian Govern- 
ment to commission a scientific report to explain the origin and develop- 
ment of this curious inconsistency. 

Although a popular summary of the Government's report was later 
issued for popular consumption 38, it is still too technical for most laymen 
(including myself) to comprehend. Therefore I approached Dr Raymond 
Mercier ~ a friend and colleague who lectures in mathematics at the Uni- 
versity of Southampton, and a specialist in Indian astronomy — to give a 
clear explanation that would be intelligible to a reader without scientific 
training. He kindly supplied the following note. 

“The moment of the Buddha’s Enlightenment, we are told, was at 
Sunrise on the day when the full Moon was situated in the asterism Vi- 
sakha (later to be identified with the stars « and ® in Libra). This implies 
that the sun was situated diametrically opposite, in the asterism Bharani 
(found towards the end of the Zodiacal constellation Mina, Aries). Since 
Indian calendrical practice has explored so many possibilities over the cen- 
turies, we cannot be sure that, at that time, this full Moon marked the 


37 Report of the Calendar Reform Committee, published by the Council of Scientific 
and Industrial Research, Government of India, with an introduction by Prime Minister 
Jawaharlal Nehru, New Delhi, 1955. 

38 Apurba Kumar Chakravarty, Origin and Development of Indian Calendrical 
Science, published by Indian Studies Past and Present, Calcutta, 1975. 
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beginning of a new month, although such a ‘ piirnimanta* system was 
apparently common in the Agokan period. As regards the beginning of 
the year, that is the procedure by which the first month was chosen. Here 
again there are uncertainties, but we may be guided by later Indian practices 
and by contemporary Babylonian practice. It would seem that the be- 
ginning of the luni-solar year was determined by the first new Moon which 
followed the Spring equinox, and that in the amanta system, the month 
which began with the new Moon was Vaisakha. In that case Vaisakha 
is equivalent to the Babylonian Nisan, which began with the first new 
Moon after the Spring Equinox. In the pirnimanta system, on the other 
hand, Vaisakha began with the preceding full moon. Although the He- 
brew system is related historically to the Babylonian, it reveals yet another 
procedure, for there the month, Nisan, is fixed so that its mid-point is the 
first full Moon after the Spring Equinox; this rule is perpetuated in the 
Jewish determination of Passover, and in the Christian Easter” 39, 


39 In a note subsequently added, Dr Mercier has elaborated his views. He encloses 
a copy of the reformed calendar for the Saka era published by the Government of India 
(see above, fn. 37, pp. 41-44), compared with the ancient calendar, and comments as 
follows. ‘These calendars depend respectively on (1) the equinox of date (March 21) 
‘and (2) the equinox (April 23) for the year c. A. D. 300 which the authors of the Reform 
‘assume to represent ancient (or at least medieval) practice. This is more than a question 
of precession, and involves certain complex conventionalities concerning the sidereal 
year and sidereal zodiac. (For a long though not very conclusive discussion, see my 
article in Arch. Inter. d"Hist. Sc. 99 (1976) and 100 (1977)). In any case the ancient scheme 
is represented by the columns headed ‘solar month’ and * lunar month’. Here the 
scheme is aménta, that is the lunar months begin with the new Moons, The solar Vai- 
Sakha begins with the ancient Spring Equinox, while the lunar Vaisakha begins at the 
New Moon following. This scheme relating the lunar Vaisdkha to the Moon and the 
Spring Equinox surely represents older practice in the centuries B.C., even at a time 
when the Spring Equinox may have been the true equinox of date, We are ignorant 
of Indian practice in detail at that time. In the fourth and third centuries B.C., Baby- 
lonian practice used both the sidereal zodiac and also the true equinox of date. In any 
case one can see where the equation ‘ (solar) Vaisékha = April/May” arises, Where 
month names occur in the older literature, it is safe to assume that lunar months. eg 
meant. I think that the solar months are a part of the medieval technical tradition *. 
Since Dr. Mercier mentions parallels with Babylonian Nisan, we should note here that 
C.J. Gadd, in his study of The Babylonian Epic of Creation (Oxford, 1923), explained 
that the festival of Nisan occupied the first eleven days of the Babylonian ‘New Year, 
to which detailed references are made in Assyrian texts. The central episode was the 
god Marduk’s triumph over Tiamat, demon of the Waters. This ‘ victory’ was annually 
celebrated by the chief priest who addressed a prayer or incantation to the constellation 
whose heliacal rising announced the return of vegetation in the spring, which hog Baby- 
lonians equated with Creation! An equation wih gon with the breil 

Mara and the Enlightenment, as well as wit jisan, raises many new qq 4 
including possible explanation of the bull as emblem of pre~Asokan pillars at Rampirva 
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Before moving to the concluding section of this paper, this is clearly 
the moment to interpose with an answer to the problem that has baffled 
Buddhist specialists, including my colleague Mr K.R. Norman, who now 
succeeds Dr Horner as President of the Pali Text Society. Mr Norman has 
put this point succinctly in a letter dated 16/3/83: 


The point I had been trying to make [in my last letter] was that some 
of the features you were referring to (dawn, etc.) are not found in texts 
which I would regard as early (say 500-300 B.C., although such dates 
are only guesswork). The texts where they occur are perhaps 100-400 
A.D. (these are perhaps even wilder guesses). So where did these features 
come from? If you say that they are cosmogonical features which rep- 
resent later additions to the stories, then I would not dispute this, but 
simply repeat my question, and ask how such features, which are presum- 
ably much older than the oldest version of the Buddha story, came to be 
added to it at a comparatively late date, 


Expressed in these terms, it is difficult to argue with the validity of 
the question; yet, to arrive at an answer it needs stating in broader terms. 
Although, in the Buddha's lifetime, the archaic cosmogony still prevailed 
in popular belief, it is questionable whether the Buddha and his disciples 
had much use for it, notwithstanding occasional reference to cosmogony 
in texts like Aggafifia-sutta (Dighanikaya III 80-98), to which Mr Norman 
referred me ~ so why not other details as well, including those embodied 
in the Mara episode? My own answer is simple. In Buddhism ~ as in other 
“historical” religions — it was apparently considered necessary to come 
to terms with ‘popular’ belief embedded in older myths still current, 
perhaps mainly to secure or retain adherents. Hence, it was not unusual 
to find later texts reviving old cosmogonic ideas after they had ceased to 
play a central part in orthodox doctrine, even if this allowed new religious 
teaching to become contaminated by older magico-religious notions. I 
had long been convinced that the same process had featured in Christi- 
anity’s réle as a ‘revealed’ religion, and wrote to Kuiper to ask if he 
had found evidence of it in Zoroastrianism and other ‘ historical’ re- 
ligions about which I had less specialised knowledge than he could claim. 
In his reply dated 22/3/1983 he wrote: ‘‘I think you are quite right, as 
this is the normal process in such religions as Zoroastrianism and Chris- 
tianity. The ‘revealed’ religion of the founder (Zoroaster, Jesus Christ) 
is still free from the accretions of ‘ popular’ religion that later creep up. 


and at Praydga (see above, fn. 4), According to texts translated by Gadd, the New Year 
ritual in Babylonia (ie. Nisan) terminated with a prayer addressed to a bull and beginning: 
“Divine bull, glorious light which lightens the darkness’. FM. Cornford, in Principium 
Sapientiae, Cambridge, 1952, cites this as a * survival from the time when the sun was 
in the sign of the Bull at the opening of Spring"! 
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I think you are justified in maintaining that this is exactly what we should 
expect to occur in Buddhism ”. 
* * * 

The Minar-i-Chakri, as already noted (see above, fn. 14), was first 
brought to the attention of antiquarians in the 1830s when it was sketched 
and later published by Charles Masson in Ariana Antiqua, London, 1841 
(edited by H.H. Wilson). In a manner typical of those times, Masson. 
described the Minar-i-Chakri as a ‘ Grecian monument’. The importance 
of his sketch is that it attracted the interest of Alexander Cunningham, 
then recently appointed as Director of Archaeloogy in India, bringing 
him to the scene in 1872. Cunningham rightly rejected the idea of Grecian 
influence, and three years later another sketch was made at his direction 
and published in vol. 5 of Archaeological Survey Reports, reproduced 
here at Plate XV and again at Fig. 2. Although still inaccurate, the new 


KABUL 
Chakri Minér. 


Fig. 2 - The Minar-i-Chakri, as reproduced by ‘Alexander Cunningham in Archaeo- 
logical Survey of India Reports, Vol. V. 
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sketch extended knowledge on two counts: first, by allowing the Minar-i- 
Chakri to be recognised in its proper context of post-Achaemenid or 
“Indo-Persian art; and secondly by drawing attention to a feature we shall 
presently discover to have been of utmost significance — yet later obliterated 
by successive ‘ restorations ’ ~ namely, that it had been built on what Cun- 
ningham loosely called ‘stone steps’, perhaps better described as a ‘ stone 
plinth’. It is interesting to dwell on the exact words used by Cunningham: 
“The base’, he wrote, ‘is composed of a series of steps, and has no- 
thing whatever in common with the Persian style [of Achaemenid column]; 
my first impression was, that these steps were only a natural expansion 
of the plinth, adopted for the purpose of giving greater stability to a heavy 
pillar. But [pillars depicted on bas-reliefs in India] showed me that the 
Stepped base was one of the most characteristic features of this style of 
architecture, a conclusion which was made absolutely certain by the discov- 
ery at Mathura, in situ, of four full-sized bases which had formerly been 
capped by true Indo-Persian capitals’ 40, 

‘Until recently, it is unlikely that anyone would have recognised the 
special significance of Cunningham’s remarks. It might have been thought 
with him that the stepped plinth existed merely to give stability to the heavy 
column, unaware that the latter is already founded on bedrock. To-day, 
an astute student of archaic religion is less likely to be misled, since it 
is now gradually becoming understood that ‘steps’ at the base of any 
monument representing the axis mundi of cosmic religion had extremely 
important symbolic value. This was first pointed out by the Egyptologist 
Adriaan de Buck in his seminal thesis on the Primordial Mound as image 
of the sacred world in ancient Egyptian texts4!, This work has since 
inspired the thinking of a number of other scholars of first importance who 
have further explored and confirmed the réle of cosmogonic myth in ancient 
monumental art, including W.B. Kristensen and Henri Frankfort who, 
from separate angles, have left the meaning in no doubt 42. It is up to 


40 Cunningham draws attention to a sketch of one of the ‘ Indo-persi itals* 
Niaotarsd' ak Mathur fa. dtchanalagiod Sewoey- Resor: Va. &:!Puxe oer (eects 
centre), and to the capital of the same pillar reproduced in Vol. 3, Plate III, neither of 
which are reproduced with this paper. 

41 De Buck's important thesis was published only in a limited edition in Dutch 
and is entitled De Egyptische woorstellingen betreffende den Oerheuvel, Leiden, 1922, 
but is available at most libraries specialising in Egyptology. 

#2 W.B. Kristensen’s major work developing de Buck's ideas is Her Leven uit 
den Dood, Studien over Egyptischen en oud-Griekschen godsdienst, Haarlem, 1926 (espe- 
cially pp. 76-105 which contain the core of his thinking on the Primordial Mound of 
archaic religion). Henri Frankfort was deeply influenced by this remarkable book, as 
evidenced by marginal notes in his own copy kept in the Library of the Warburg In- 
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the student of religion now to fill in the gaps with illustrations from archaic 
cult practices in every part of the world. This would include the stepped 
mound which constituted the Biblical Holy of Holies (e. g. the * High Place’ 
frequently mentioned in the Old Testament 43), later serving Christianity 
as archetypal ‘ High Altar’, synonymous for instance both with Golgotha 
as Place of Resurrection (a pre-Christian cult spot) and still later with the 
stepped plinth on which the so-called ‘cult-*Crosses’’ of Christianity 
(properly speaking, ‘ Rood-trees *) were raised. At the metaphysical level, 
the ‘stepped plinth” comes to stand for ‘spiritual ascension’ and, more 
especially, the Divine Principle Itself *. 

Long before the archaic cosmogony had been rediscovered, mainly 
through the work of pioneering Sanskritists since World War II 45, some 
scholars had arrived intuitively at the facts, and among them the brilliant 
(if eccentric) Belgian scholar Count Goblet d’Alviella who was far ahead 
of his contemporaries in his studies of the early Christian * Cross-cult’. 
One of his important papers involved a sixteenth-century drawing of an 
ancient historical monument worshipped as a cult-Cross. This he rightly 
recognised as a pre-Christian sacred pillar representing the axis mundi 
of cosmic religion, tater adapted by Christians as symbol of Crucifixion 46, 
I have already discussed this evidence in detail in a paper published in the 
Festschrift in honour of Klaus Fischer of Bonn University, in celebration 
of his sixtieth birthday 4", The special relevance of this drawing of a cult- 


stitute, University of London (Pressmark BFF 390). The use Frankfort later made of 
Kristensen’s ideas can be traced in his monograph, The Cenotaph of Seti I at Abydos, 
2 vols., London, 1933. For still more recent application of the same ideas, see Werner 
Miller, Die heilige Stadt, Stuttgart, 1969, esp. pp. 225-227. 

43 For discussion and illustration of the archaeology of the Hebrew ‘stepped 
altar or * High Place’, the best I have seen is by Gustaf Dalman, Petra und seine Felshei- 
ligtiimer, Leipzig, 1908, esp. pp. 141 and 288 ff. 

4 Although hesitant to adventure into theological discussion, for which I lack 
training, I find it difficult to resist linking the metaphysical implications with unresolved 
problems of Biblical exegesis, including such passages as Deuteronomy 32.18 and the 
‘rock’ as Yahweh's ‘resting-place’ (e.g. Psalm 132.14.), and the altar which Jacob 
equated with ‘the mighty God of Israel ' (Genesis 33.20) and Moses with Jehovah. The 
profoundest exegetical study of the ‘rock’ so far attempted seems to me to be Joachim 
Jeremias, Golgotha und der heilige Felsen, published as a Supplement to Book I of Ayyehog 
Archiv fiir neutestamentliche Zeitgeschichte und Kulturkunde, Beihett 1, 1926. 

45 As discussed at some length in my Introduction to F,B.J. Kuiper, Ancient 
Indian Cosmogony, Vikas Publishers, Delhi, 1983. 

4% Le Comte Goblet d’Alviella, « Le Perron de Mont-Saint-Guibert », Bulletin de 
Académie royale de Belgique, Classe des Lettres, Séance du 12 Avril 1920, pp. 176-186. 

46> John Irwin, «Die Kultsiiule *Minar-i Chakri’ und ihre vergessene Bedeu- 
tung», in J. Ozols and V. Thewalt, eds., Aus dem Osten des Alexanderreiches, Kin, 
1984, pp. 181-93. 
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cross to the Minar-i-Chakri appears when it is known that the most sa- 
cred element in the so-called * Cross * was not the metal Cross ecclesiastical 
authorities added to the summit, nor the shaft clearly intended to be of wood 
(answering the Latin description truncus super lapidem) but the stone steps 
at the base of the shaft, before which worshippers are shown paying homage, 
exactly as worshippers in early Buddhist art are frequently depicted paying 
homage to bodhimanda or altar-throne of Enlightenment. In this case, 
the artist has written against the stepped plinth the description * /e Perron : 
after Greek nézpa and Latin petra, both meaning ‘stone’. : 
- In short, the stepped plinth is explicitly the Holy of Holies as an an- 
iconic representation of the Divine, both in Christian and in Buddhist art. 
In the latter context, the bodhimanda is often treated as one with the 
Enlightenment and also with the person of the Buddha. Sanskritists have 
misled us by associating bodhi- of bodhi-manda exclusively with the bodhi- 
tree. A tree was not necessarily involved: a tree growing on the Mound 
to Produce Life (i.c., the Life-tree) belongs to cosmology and to the second 
stage of creation. In cosmogony - the first stage — there was no tree, only 
a Mound representing the sacred or primordial world. By the same to- 
ken we must point out that - contrary: to the belief of most Christians — 
there is no reference in the original language version of the New Testa- 
ment either to *Cross’ or ‘Crucifixion’ — at least until centuries after 
the New Testament was written and the Church intervened with its own 
dogmas, misinterpreting the pre-Christian meaning of words like stauros. 


* 
eo * 


We began this paper by approving Coomaraswamy's statement 47 that 
the more one studies Buddhism, the more difficult it becomes to distin- 
guish Buddhism from Brahmanism. This paper would be incomplete without 
an attempt to explain what the Buddhist treatment of the cosmic pillar 
owed to pre-Buddhist tradition, even if we leave to others the harder task 
of explaining where the differences lay. 


__ #7 See above, fn. 7. In this connection, we should not overlook Sylvain Lévi's 
still earlier and oft-quoted passage: *Devanciers des grandes hérésies comme les grands 
systémes orthodoxes, les Brahmanas les préparent et les annoncent également; par eux 
les lacunes se comblent et la continuité des phénoménes religieux apparait. Si le boud- 
dhisme et le jainisme sont une réaction contre la sécheresse des doctrines sacerdotales, 
'un et autre leur empruntent une part de leurs matériaux. Le ““voyant" qui découvre 
par la seule force de son intelligence, sans l'aide des dieux et souvent contre leur gré, 
le rite ou la formule qui assure le sucoés, est le précurseur immédiat des Buddhas et des 
ste découvrent, par une intuition directe et par une illumination spontanée, la voie 
Ju sajut...°. . 
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In Buddhism — no less that in Jainism, Hinduism, and Christianity - 
there is no hard-and-fast line to be drawn between, on the one hand, sym- 
bols inherited from mytho-poetic tradition; and, on the other, those adopted 
by the same religions in their (later) historical phases of development. 
Indeed, as it has been said before, it is futile - however tempting to pop- 
ular writers — to expect to draw a clear line between the ‘mythic’ and 
the ‘real’ in the lives of the founders. Was the Gautama of legend in 
every respect a ‘real’ person? Did Jesus ‘really’ die on a Cross? The 
answers to the questions we shall never know. As one writer put it: ‘ The 
quest for the objective Gautama, like that of the historical Jesus, is fore- 
doomed to a measure of failure. We cannot get behind the portrait that 
the early communities synthesized for their founders; their reports are 
all we have’ 48. This is nowhere more obvious than when we are dealing 
with events taken up by ‘cult’. For instance, there is no firm evidence 
that Gautama, as Sakyamuni, sat beneath an actual Bodhi-tree at a lo- 
cation known as Bodhgaya as my colleague André Bareau has recently 
pointed out 4°. Only at a much later stage did cult-followers of Buddhism 
feel it necessary to attach profane or ‘historical * reality to an ‘actual’ 
Tree of Enlightenment, identifying it with the Life- or World-tree growing 
out of a mythical Mound. Parallels can be multiplied indefinitely and ex- 
tended to other religions, for the mythical Mound is also key to the cultic, 
pre-Christian meaning of Golgotha (literally, *Place of the Skull’) and 
can be seen in the mythical context as homologous with Christ's ‘Victory ” 
‘on the Cross. Both ‘ Victories’ have an earlier homologue in the Vedas 
where the epithet mahdvira (‘great victor’) is ascribed to Indra, the 
* creator-god *, whose demiurgic act and victory was to conquer the demon 
Vrtra (= Mara) at the same time as he separated heaven and earth ‘in 
the beginning *, thus bringing into existence our dualistic universe of good 
and evil, etc... It is in this light that we learn to see in Mara the synthesis 
of demonic and divine character which has for long been recognised as 
one of his most striking features 5°, Mara is often described in Buddhist 
texts as an asura, which Kuiper has recognised as in origin the divinity 
of the primeval or sacred world 5!, From the Atharvaveda onwards, 


48 Richard H. Robinson, The Buddhist religion. A historical introduction, Belmont, 
California, 1977. 

® See above, fn. 2. 

50 E, Senart, La Légende du Buddha, Paris, 1875, p. 220. 

$1 F.B. J. Kuiper, see above, fn. 45, pp. 15-16. The Rg-veda only mentions deva 
dsurdh and asurah adevah, which nevertheless carries the implication of the double— 
sidedness of the divine-demoniacal god of primordiality, throwing light for instance on the 
origins of Rudra-Siva. In the archaic context, we cannot wholly accept the modern 
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asuras — as enemies of the gods ~ were said to have been ‘conquered in 
the beginning’ 52, This battle is taken up in Buddhist texts like Afguttara 
Nikaya (IV.432), and becomes even more significant to our thesis when 
the Buddha treats the war as metaphor for the moral retreat of the monk 
in the face of Mara, before the former reaches the meditative state of ‘in- 
finite space ’ 53. 


In our final summing up, let us hope that we have finally established 
a place for the cosmic pillar in Buddhism as cosmogonic image, reverting 
to the so-called * Myth of Creation’. It equally served as symbol of the 
Buddha’s Enlightenment, mythically identified with his triumph over the 
demon Mara. We have supported this by claiming that in all essentials 
Mara preserves the characteristics of Vrtra, the asura, who was both god and 
demon - an ambivalent being representing both good and evil, balefulness 
and benevolence. In origin, Mara, like Vytra, is androgynous (since there 
was no sexual differentiation in the primordial world). Much more re- 
search needs to be done before all the details are worked out; yet we be- 
lieve that in its main outlines the cosmogonic explanation will be confirmed. 
The Minar-i-Chakri, literally, ‘ object that gives light’ - a pillar that 
once bore on its summit an emblem of the sun, expressing the primeval 
dawn when, as the Egyptian texts say, ‘the sun took its first stand’ — 
will then be understood as one of the most dramatic expressions surviving 
from the ancient world. 


fashionable ‘structural’ interpretation (advanced, for instance, by W. D. O'Flaherty 
in The Origins of Evil in Hindu mythology, Univ. of California Press, 1976, p. 64), that the 
opposition between gods and demons is ‘ purely structural’, and that they are alike ‘in 
. ways’ except that, by definition, they are opposed and in conflict over acquisition 
power, which seems to me to underestimate the importance of the mythical explanation. 
52 Atharvaveda XI.10.15, 
53 The significance of this was recognised by the editor of the Encyclo; lia 
Buddhism (see above, fn. 30), vol. I, p. 287. aed 
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UNE JARRE POLYCHROME A TENON PERFORE DE MUNDIGAK 


La fouille de Mundigak, prés de Qandahar, en Afghanistan, a permis 
d’établir de facon tangible l’existence de courants d’échanges et de phé- 
noménes d’interaction culturelle entre le Plateau iranien, la Turkménie 
méridionale, le Baluchistan et la vallée de I’Indus. Mais, & cause de son 
isolement géographique, Mundigak est apparue, avec ses architectures 
monumentales du 3éme millénaire, comme une ville étape exceptionnelle 
ou, aux marches du subcontinent indien, des éléments composites se sont 
amalgamés en une culture originale. 

Les recherches archéologiques menées depuis une quinzaine d’années 
en Iran oriental et au Baluchistan ont permis de rompre le relatif isole- 
ment de Mundigak. Tout d’abord les travaux de la Mission italienne de 
Shahr-i-Sokhta ont révélé I’existence, & la fin du 4éme et au 3éme millé- 
naire, d'un ensemble culturel, le long du systéme de V’Hilmand, auquel 
appartient Mundigak (Tosi 1983), D’autre part les travaux de la Mission 
francaise A Mehrgarh ont contribué 4 mettre en lumiére une séquence 
au Baluchistan qui correspond, du 7éme au 3éme millénaire, A tout un 
processus de transformations économiques et sociales, caractérisé par un 
dynamisme régional évident. Ainsi sur un site comme Mehrgarh, au pied 
des montagnes du Baluchistan, assiste-t-on dés 4000 avant J.C. au dé- 
veloppement d’un systéme d’exploitation des ressources naturelles, locales 
ou non, & l'aide de techniques agricoles et artisanales qui sont déj& pra- 
tiquement celles de la civilisation de I’Indus. Ce dynamisme culturel est 
sans aucun doute une donnée dont il faut maintenant tenir compte si 
Ton veut comprendre l'histoire de Mundigak et de Shahr-i-Sokhta. 

Nous savons aujourd'hui que les périodes anciennes de Mundigak 
se rattachent aux traditions culturelles du Baluchistan telles que nous 
avons pu les mettre en évidence & Mehrgarh III, IV et V (Jarrige 1981). 
Ainsi Mundigak, au cours des périodes I et II, ne doit-il plus étre con- 
sidéré comme un site par lequel des influences d’Asie centrale ou du Plateau 
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iranien se seraient répandues vers le monde indien, mais plutét comme 
un établissement dans la mouvance culturelle du Baluchistan oi, dés le 
6éme millénaire, existent des agglomérations pratiquant une économie 
agricole et artisanale déja complexe. Il est probable que ces développements 
culturels du Baluchistan, dont lexistence était ignorée il y a quelques années 
encore, ont joué un rdle dans le processus de formation de la civilisation 
de I'Hilmand. Il apparait en effet que les liens qui unissent Mundigak 
IIT et IV a Shahr-i-Sokhta sont suffisamment forts pour que l'on puisse 
parler. avec M. Tosi, d'une civilisation de I'Hilmand a la fin du 4éme et 
au 3éme millénaire. Mais il semble maintenant probable que cette civili- 
sation ne résulte pas directement d'une migration de population venue 
de Turkménie méridionale dans la phase de Namazga III, dont l'influence 
serait également & lorigine de la culture de Quetta. Il est en effet possible 
de voir que les liens qui unissent les sites du systéme de I'Hilmand et du 
Baluchistan, dans la suite des périodes I et IT de Mundigak, sont évidents 
sur le plan des techniques artisanales (Jarrige 1985), mais on peut en trouver 
aussi des manifestations dans d'autres domaines touchant a Vidéologie 
et aux pratiques funéraires et administratives. 

Les relations entre les sites de [Hilmand et ceux de Turkménie mé- 
ridionale, dans le contexte de la phase de Geoksiour-Namazga III, n’en 
sont pas moins nettes. Mais si l'on se place sur le plan de la poterie, quia 
été largement utilisée pour étayer hypothése d'une migration de popu- 
lations turkménes vers 'Hilmand et le plateau de Quetta, il convient de 
rappeler que la poterie de Geoksiour est en général fagonnée a la main 
dans une pate de texture relativement peu fine et contenant parfois un 
dégraissant végétal. Seuls quelques tessons appartenant a des bols a dé- 
cor géométrique, fagonnés a la main et possédant une texture comparable 
A celle de récipients du style de Geoksiour, ont été retrouvés 4 Mundigak 
(Casal 1961: fig. 54, N° 65) o@ ils se distinguent du reste de la céramique 
tournée. De tels récipients semblent étre des importations tant leur nombre 
est réduit. Il en est sans doute de méme a Shahr-i-Sokhta oi, 4 la période 
I, les motifs géométriques dans le style de Geoksiour-Quetta ornent le 
plus souvent des poteries tournées, comme c'est la régle générale au Ba- 
luchis i la méme époque. I] est done probable que la genése de l’ensem- 
ble culturel du systéme de I'Hilmand, tel qu'il apparait a la fin du 4¢me 
et au 3éme millénaire, est sans doute complexe et ne saurait résulter d'un 
simple mouvement de colons venus d’Asie centrale. Dans une telle pers- 
pective, il est important de reprendre l'étude du matériel de Mundigak 
& la lumiére des données nouvelles (C. Jarrige & Tosi 1981) afin de mieux 
comprendre le processus de formation et de développement de l'ensemble 
culturel de I'Hilmand. 

Cependant il faut éviter d 
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modéle réduit de Shahr-i-Sokhta. Il existe en effet des différences réelles 
entre les deux villes, séparées par prés de 500 km, méme si leurs liens 
sont dans l'ensemble suffisamment forts pour qu’on puisse les situer dans 
un méme cadre culturel. Mundigak est proche des sites du Baluchistan, 
eux-mémes beaucoup plus éloignés de Shahr-i-Sokhta que ne l’est Tépé 
Yahya. Cette différence de position géographique explique en partie l’exis- 
tence de relations et de réseaux d’échanges parfois distincts sur les deux 
sites du systéme de I'Hilmand. Ainsi est~il logique que les liens de Mundigak 
avec le Baluchistan et l’Indus soient plus marqués que dans le cas de Shahr— 
i-Sokhta. Inversement les relations de Shahr-i-Sokhta avec le monde 
iranien sont manifestes, alors qu’elles sont peu visibles 4 Mundigak, 

La découverte, dans les niveaux de la période I de Shahr-i-Sokhta, 
d'une tablette proto-élamite et d’un ensemble de sceaux et d’empreintes 
appartenant & la « koiné mésopotamienne de la période de Jemdet Nasr » 
(Amiet et Tosi 1978) permet d’établir un rapport évident avec Tépé Yahya 
od six tablettes proto-élamites et toute une collection d’empreintes de 
cylindres proviennent d’un batiment de la période IVC (Lamberg-Karlovsky 
& Tosi 1973). La période 1VC de Tépé Yahya a aussi livré des écuelles gros- 
siéres et des jarres biconiques polychromes 4 tenons, caractéristiques de la 
période de Jemdet Nasr. En revanche, 4 Shahr-i-Sokhta, I’influence de la 
période de Jemdet Nasr n'est guére visible dans le domaine de la céra- 
mique et parait donc limitée & des objets de caractére administratif. 
Seuls quelques fragments de jarres & tenons de suspension, provenant 
exclusivement des niveaux de la période I de Shahr-i-Sokhta, paraissent 
étre une version locale des jarres de style Jemdet Nasr, présentes dans 
le contexte de la période IVC & Tépé Yahya (Lamberg-Karlovsky & 
Tosi 1973: fig. 139-140). 

Les fouilles de Mundigak n'ont révélé aucun élément manifestement 
proto-élamite dans les niveaux de !a période III, contemporaine de la période 
I de Shahr-i-Sokhta. Plus & l’est, au Baluchistan, aucun objet ne porte 
la marque d’une influence proto-élamite, méme si un site comme Mehrgarh, 
4 la période VI, présente des liens plus ou moins directs avec Mundigak 
Ill et Shahr-i-Sokhta I. Cependant il convient de signaler parmi des 
tessons de Mundigak encore non publiés, conservés aujourd’hui au Mu- 
sée Guimet, un fragment de jarre polychrome a tenon de suspension (MG. 
A LXXXIX) provenant d’une maison constituée de deux piéces appar- 
tenant a la Période III,6 (Casal 1961: fig. 20). 

Ce fragment provient de la partie supérieure d’une jarre A épaule haute, 
faite au tour dans une pate & dégraissant minéral, légérement micacée 
et bien cuite. La partie supérieure du tenon perforé est aplatie et se trouve 
dans I'axe horizontal du bord du col formant un bourrelet externe. Il 
semble donc bien que les tenons, qui devaient étre quatre a l’origine, dis- 


Fig. 1 - Tesson polychrome de la période I1I,6 de Mundigak (grandeur nature). 
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posés symétriquement autour de l’embouchure, servaient 4 la suspension 
de Ja jarre dans sa position normale et assuraient sa stabilité quand elle 
était posée 4 I’envers, le col en bas (Planche I et fig. 1). 

Cette forme parait exceptionnelle & Mundigak et l’on n’en connait 
pas d’exemple pour le moment plus a I’est au Baluchistan. Par contre, le 
rapprochement avec les jarres 4 tenons de Shahr-i-Sokhta est évident, 
d’autant plus que nous savons que la période I de ce site est contemporaine 
de la période III de Mundigak. Les exemplaires de Shahr-i-Sokhta portent 
un décor monochrome, alors que les jarres & tenons dans le style de Jemdet 
Nasr, en particulier & Tépé Yahya, sont ornées de motifs polychromes. 
Les motifs mémes des jarres & tenons de Shahr-i-Sokhta appartiennent 
au style de Quetta~Geoksiour. Quant au fragment de Mundigak, sa dé- 
coration est polychrome, ce qui pourrait étre considéré comme un élé- 
ment supplémentaire de rapprochement avec les jarres de la tradition 
de Jemdet Nasr. 

Rappelons que l’apparition de décors polychromes 4 Mundigak est 
un des éléments que Casal mettait en relation avec la tradition de I’époque 
de Jemdet Nasr: « C’est & partir de la fin de la période (1,4 et 1,5), l’uti- 
lisation dénotée par plusieurs tessons d’un décor bichrome noir (ou brun) 
et rouge prune sur fond clair (fig. 50, N° 21-29) et l’usage de formes géo- 
métriques, triangles, losanges, rectangles 4 remplissage quadrillé. La réunion 
de ces caractéres semble relier ces niveaux & la Période de Jemdet Nasr 
au plus tét» (Casal 1961: 98). 

Nous savons aujourd’hui que les tessons bichromes de la période I,4 
et 1,5 de Mundigak se rattachent au style de «Kechi Beg», bien repré- 
senté A Mehrgarh au cours des périodes IV et V, au 4éme millénaire (Jarrige 
et Lechevallier 1979: 493). A Mehrgarh méme, l’apparition de décors 
bichromes et polychromes, avec en particulier l'utilisation d’un pigment 
blanc, date de la phase finale de la période III, en association avec des 
tessons dans les styles de Togau A et Kili Gul Mohammad III, dans un 
contexte contemporain de la fondation de Mundigak. 

Il s’agit donc 1a d’une tradition décorative locale qui se poursuit et 
se diversifie au cours du 4éme millénaire, en particulier avec des remplis- 
sages en blanc fugace aussi bien 4 Mehrgarh que sur les sites de la Gomal 
ou ceux de la céramique de Hakra et, au 3éme millénaire, de la culture 
de Sothi (Kalibangan I). Ainsi cette polychromie trouve-t-elle son origine 
dans des traditions céramiques qui, au Baluchistan et & Mundigak méme, 
sont antérieures & la période de Jemdet Nasr. 

Mais il existe une autre tradition de décors polychromes dont Casal 
a noté également la présence sur des tessons de Mundigak portant des 
motifs géométriques dans le style de Quetta-Geoksiour, 4 partir de la 
période III. Casal mentionne que «des variantes de cette céramique qui, 
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outre le trait noir du dessin, utilise pour les remplissages l’ocre rouge et 
le jaune ont été retrouvées sur d’autres sites et notamment 4 Geoksiour » 
(Casal 1969: 102). Casal estime que de tels décors polychromes sont trop 
caractéristiques pour avoir été créés indépendamment. 

Nous connaissons aujourd’hui de tels décors polychromes, utilisant 
en particulier des pigments ocre ou jaune sur des récipients de la période 
I de Shahr-i-Sokhta (Amiet & Tosi 1978: fig. 15). La nécropole de Shahr- 
i-Sokhta a aussi livré plusieurs récipients polychromes qui rappellent 
certaines poteries du cimetiére de Nal ou des niveaux des périodes VI et 
VII de Mehrgarh. C'est & cette tradition de décor polychrome avec rem- 
plissage aprés cuisson que se rattache la jarre 4 tenon de Mundigak. Les 
couleurs sont malheureusement trés effacées, mais on devine encore un 
décor géométrique avec un remplissage ocre rouge et noir sur un fond 
beige clair. 

Le tesson de Mundigak appartient donc & un récipient qui se rattache 
par sa technique au Baluchistan, par sa forme a la tradition de Jemdet 
Nasr par l’intermédiaire de Shahr-i-Sokhta, et par son décor & une mode 
de peinture polychrome qui apparait simultanément de la Turkménie au 
Baluchistan méridional un peu avant 3000 avant J.C. Le fragment de jarre 
& tenon de Mundigak est donc un élément parmi beaucoup d'autres qui 
symbolise I’intensité des phénoménes d’interaction culturelle qui donnent 
& la période autour de 3000 avant J.C. un intérét particulier dans l'histoire 
des régions frontiéres indo-iraniennes. 
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KARL JETTMAR 
(with a contribution by Theodore Kwasman) 


HEBREW INSCRIPTIONS IN THE WESTERN HIMALAYAS 


In the last days of August 1982 our expedition - Prof. Dr A.H. Dani, 
Mr M.S, Qamar, Dr V. Thewalt, Dr Guksch, Mr Kauper and myself - 
studied, mapped and documented the rock-carvings along the southern bank 
of the Indus river west of Chilas.* 

At a distance of 8 km from the township of Chilas there is a sandy plain 
between the rocky slope of the mountainside bordering the Indus valley in 
the north, and an area intersected by numerous cliffs and boulders. This 
area must have been a convenient place for a last halt before reaching Chilas 
for caravans approaching from the West. The next kilometres lead through 
a much more difficult terrain with cliffs and barriers, today, of course, all 
intersected by the splendid Karakorum Highway. The highway is now 
skirting the sandy plain mentioned above on its northern border. A few 
metres away there is the old path certainly used during the Buddhist period. 
Following it you will find carvings and inscriptions again and again, the 
distance between them is 50 to 100 metres. 

Since the sandy plain is so suitable for a rest and even for a caravan camp, 
we called the place ‘* campsite". 

If this was so, we may understand that the rocky slope on the southern 
border of the plain is decorated by inscriptions. They were studied and 
translated on the spot by Prof. Dani, so it was more or less by curiosity 
that I, too, inspected the site together with Mr Qamar. My intention was 
to show him how to use a telelens — in fact in the meantime he became an 
excellent photographer. 

During our “* exercise” I saw a group of inscriptions (later on it turned 
out that they had escaped the attention of my colleagues — no wonder in an 
area where you make new findings behind any corner). They were about 
5 metres above the sand on a steep cliff, but I could see that none of the 


* Earlier reports of our activities, see Jettmar 1980 a, 1980 b, 1980c, 1982. 
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scripts found so far in the area (Kharoshthi, Brahmi, Proto-Sharada, Sogdian 
etc.) had been used. They looked like Aramaic — so I became alarmed. 
Therefore I used the telelens repeatedly. Later on, one of the younger mem- 
bers of the team climbed up and made a Polaroid photo from a difficult angle, 
not fit for an actual reading. 

A Polaroid snap was sent to Prof. Fussman. On the 11th of October 
1982, he gave the following answer: 


Sur Je Polaroid que vous m’avez envoyé, on croirait distinguer de I’hébreu 
carré! I] faut faire la part des déformations optiques, mais j’ai comparé les 
signes avec ceux des inscriptions araméennes d’ASoka les plus proches. Appa- 
remment, ce n'est pas le méme type de signes que ceux de deux inscriptions 
d’Agoka trouvées dans le Laghman; par contre, i] semble qu'il y ait des 
ressemblances avec l'inscription gréco-araméenne d’ASoka & Kandahar. 
Mais il est difficile d’en dire plus sans avoir des photos prises de face et avec 
des déformations de perspective réduites au minimum. A Ja rigueur on pour- 
rait penser & du judéo-persan, comme on en trouve en Afghanistan sous les 
Ghaznévides et les Ghorides. 


After my return to Heidelberg I showed much better photographs made 
by Dr Thewalt (one of them is published here) and copies made after my 
colour slides to Prof. Schall. His competence in so many fields allowed him 
to inform me immediately that the explanation ‘* hebraische Quadratschrift ” 
must be correct (Plate I). 

So I contacted the Hochschule fiir Jiidische Studien, Heidelberg, and Prof. 
Radday mentioned Mr Theodore Kwasman as the best expert for such 
problems. Mr Kwasman was ready to take over the task and I gave him 
all the necessary photos; the colourprints turned out to be most useful. 

His — of course, preliminary — report is as follows: 


Preliminary Report of Hebrew Rock Inscriptions in Northern Pakistan 


Text (Transliteration) 
Middle Triangle 
iy XXX 
2? [xx]xl br? xxx'l 
3’ x[x]bnQmn_ br Sm0’l 
4 yésf br ‘I'zry 


Ss sf xxx 
6 xxx[ k 
TT XXxx 


Description: The entire surface of the rock is covered with writing. The inscriptions 
seem to have been made at various time periods since there are two types of incisions — 1. 
the surface is scratched; 2. the surface is engraved (deeply incised). Secondly, the writing 
has different directions: horizontal and diagonal. The horizontal type is scratched and the 
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diagonal type is engraved. The above text is horizontal-scratched and is that which is 
apparent on the photograph. The diagonal type of writing can be seen on the photograph, 
but only individual letters can be identified (exception: ysr'l = Yisra’el). From what can 
be read on the photograph (that is lines 3’ and 4’ in the above text), the inscriptions are 
personal names. < 

Paleography: The script is Oriental-Hebrew. Geographically, this includes the fol- 
lowing regions: Yemen, Egypt, Palestine, Syria, Eastern Turkey, Iraq, Persia, Bukhara, 
and Uzbekistan (cf. M. Beit-Arie, Hebrew Codicology, Jerusalem, 1981, p. 17). The letters 
seem to be very close to the form used in the Karasubazar Codex dated circa 847 (cf. D. 
Chwolson, Corpus inscriptionum hebraicarum, St. Petersburg, 1882, coll. 184-197). If this 
is correct, it is possible that the persons concerned come from Bukhara or Uzbekistan, 

Orthography: The name bnumn in line 3’ of the above text is unusual, since the common 
spelling is with y instead of u. This should not be considered as a graphic/scribal error, 

Translation: The names in |. 3’ and 4’ are: 3’ Benuman (for Benyamin) son (of) 
Samuel; 4° Yosef son (of) 'El'azari. 

Observation: It is absolutely necessary to obtain high quality photographs, in order 
to get better readings. 


A few remarks on this most stimulating contribution may be added al- 
ready now. 

There were certainly several inscriptions made by different hands. It 
seems that they were not engraved or scratched at the same time. Secondary 
patination of the lines is different. So we can exclude that they were made 
by several members of one caravan, each traveller writing his own name. 

On the other hand, the location of the inscriptions is not at all promi- 
nent. In order to recognize the spot you had to know the site. Therefore, 
we must suppose that later caravans had the same guide or at least one member 
showing the place where precedessors had already left their names. There 
must have been a regular traffic of Jewish travellers (merchants) through 
the Indus valley. 

Al-Bérani in his India (Chapter XVIII, Russian edition, II, 1963, 
p. 202) offers the key for the understanding of the political and economic 
background of the newly discovered inscriptions. He writes that the Kash- 
miris were very anxious to protect their country against an invasion. It is 
clear that conquests and plunderings of the Muslim powers, especially the 
Ghaznavids, were felt as a permanent dread. Therefore, all passes and the 
roads to them were kept under strict vigilance. The guardians did not allow 
foreigners to enter. Even Indians were only permitted if they were well 
acquainted with them. However, it is said that in former times the regulations 
had been more liberal and Hebrew visitors had the best chance to be accepted. 

In this connection we may remember that the Sogdian inscriptions near 
Shatial Bridge were published (not completely) by Humbach (1980). I tried 
to analyse the drawings of this site. Among them there are symbols also 
occurring on Sogdian coins (cf. Smirnova 1981: Pl. XCIV). I cannot go into 
details here, but I think that inscriptions and drawings indicate an intensively 
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used trade route across the mountains connecting Sogdiana with South Asia. 
The first and most important goal of a journey was Kashmir. 

This trade, however, stopped when the Sogdians were forced to become 
Muslims. So far, we have not found a single inscription in Arabic script 
which was used extensively in Sogdiana since the middle of the cighth century 
A.D. The time of this change is well attested by the coins, That means that 
the Sogdians under the control of the Islamic invaders were themselves con- 
sidered to be suspected persons, maybe spies. 

Therefore, the Hebrew traders got their chance. They were still accepted 
as friends or, at least, as neutrals. 

Perhaps my idea that non-Muslim groups could get a special rdle in inter- 
national trade and diplomacy during the ninth century A.D. is supported 
by the well-known inscription of Tankse, Ladakh (studied by Miiller, Ben- 
veniste and Henning, lately republished by Gropp 1974: 367, fig. 219 b). 
Here we read of a Sogdian (or a man using Sogdian script) acting as a messenger 
to the Kaghan of Tibet in the year 841/842 ~ but evidently he himself is a 
Nestorian. 
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K. Jeriman, Hebrew Inscriptions in the Western Himalayas 


PLATE 1 


J. W. DE JONG 


MADHYADESIKA, MADHYODDESIKA AND MADHY’UDDESIKA 


The Mahavastu (éd. E.Senart, tome premier, Paris, 1882) begins 
with a series of niddnanamaskara-s (pp. 1-2.12) which Edgerton in his 
dictionary translated by * introductory salutations’. This is followed by 
the following statement: dryamahdsamghikanam lokottaravadindm madhya- 
desikandm pathena vinayapitakasya mahavastuye adi. \n his introduction 
Senart rendered this as follows (p. xxi): ‘‘ Commencement du Mahdvastu, 
partie du Vinayapitaka, de la recension de la branche des Mahasarhghikas, 
dite les Lokottaravadins du Madhyadega™. J.J. Jones translates: ‘* Here 
begins the Mahdvastu, which is based on the redaction of the Vinaya Pi- 
taka made by the noble Mahdsanghikas, the Lokottaravadins of the Middle 
Country” (The Mahdvastu, vol. I, London, 1949, pp. 2-3). In a note 
Jones remarks that the Middle Country is that part, variously delimited, 
of central India, which was the birthplace of Buddhism. 

In the Prasannapada (éd. Louis de La Vallée Poussin, Bibliotheca 
Buddhica, IV. St—Petersburg, 1903-1913) one finds the following re- 
ference to the Mahavastu: 


madhyoddesikas ca mahdvastiipadistabhimivyavasthaya prathama- 
bhiimisthitam bodhisattvam utpannadarsanamargam vydcaksandh sam- 
ghdntahpatinam vyacaksate (p. 489. 1-2). 


According to a note the manuscripts have madhydddesikd§. De La 
Vallée Poussin quotes the Tibetan translation: bar-ma ‘don-par byed-pa 
dag which he reconstructs into Sanskrit as madhya-pdthaka. Jacques May 
translates: ‘* Enfin les Madhyadesika, d’aprés le systéme des terres enseigné 
dans le Mahdvastu, affirment que le Bodhisattva de la premiére terre a 
produit le chemin de la vision [et] fait partie de la communauté” (Can- 
drakirti Prasannapadé madhyamakavrtti. Douze chapitres traduits du sanscrit 
et du tibétain, Paris, 1959, p. 220). Apropos of the reading Madhyadesikaé, 
May remarks: ‘* Cette lecon parait préférable 4 Madhyoddesikas. Le terme 
ne semble pas désigner une secte déterminée, mais seulement une locali- 
sation géographique. Le tib. a madhyapathaka”. In my review of May’s 
work I pointed out that the reading Madhyoddesika corresponds exactly 
to Tibetan bar-ma "don-par byed-pa (IIJ 5. 1961-1962, p. 164). The mea- 
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ning ‘to recite’ for uddisati is quite common in Pali, cf. Critical Pali 
Dictionary, vol. Il, fasc. 9 (Copenhagen, 1975), s.v. uddisati 4.c. esp. to 
“point out”, i.e. to recite, the patimokkha (and other texts); uddesaka 
1. expounder, reciter (of the patimokkha). The reading madhyoddesikas 
is confirmed by manuscript R, cf. //J 20 (1978), p. 242. 

In 1970 Gustav Roth published the Bhiksuni-vinaya of the Arya- 
Mahasamghika-Lokottaravadin (Patna, 1970). The text begins as follows: 
om namo Buddhaya \) drya~Mahdsamghikanam Lokottaravadindm madhy'- 
uddesikdnam pathena bhiksunt-vinayasyadih (p. 1). In his note Roth quotes 
the colophons of two other vinaya texts of the same school, the Abhi- 
samacirika Dharmah and the Bhiksu Pratimoksa-siitra: Abhisamdcdrikah 
samdptah | drya-~Mahdsamghikdnam Lokottara-vadinam madhy'-uddesa-pa- 
thakdndm patheneti; samaptam pratimoksa-sitram Grya-Mahasdmghikanam 
Lokottara-vadindm madhyoddesikaném patheneti. B. Jinananda, the editor 
of the first text (Abhisamacarika, Patna, 1969) changed the reading of the 
manuscript to madhyadesapathakanam (cf. pp. xxiv and 230). W. Pachow 
and Ramakanta Mishra, the editors of the Pratimoksa-sitra (The Prd- 
timoksa-siitra of the Mahdasdnghikas, Allahabad, 1956), read mdadhyad- 
desikdndm, but according to Roth the reading given by him can be esta- 
blished with certainty. In his recent edition of the Pratimoksasiitra, Na- 
thmal Tatia also reads madhyoddesikanam (Pratimoksasiitram, Patna, 
1975, p. 38.1-2). 

Apart from the Mahavastu all the other texts have either madhyod- 
desika or madhy'uddesika. In his critical apparatus Senart does not in- 
dicate any variant for the reading madhyadesikandm. Senart had at his 
disposal six manuscripts which are probably all copies of one Nepalese 
manuscript (cf. Introduction, p. 1x). An older manuscript (dated Nepala 
samvat 777) is preserved in Nepal (cf. Roth, Introduction, p. xv) and it 
would be interesting to see whether it also has the reading madhyadesi- 
kdndm. However, it seems likely that the original reading was madhyod- 
desikénam, which could easily have been corrupted to madhydddesikanam. 
Another copyist probably considered it necessary to correct this reading 
to madhyadesikdnam, 

In his History of Buddhism (Chos—byuh), Bu-ston (1290-1364 A.D.) 
gives an account of the Third Council in which he quotes the opinions 
of several authorities concerning the languages used by different Buddhist 
schools, cf. Obermiller’s translation: History of Buddhism. I. Part (Heidel- 
berg, 1932), pp. 96-101. Recently Yuyama has edited and translated 
the text of the relevant sections (*Bu-ston on the Languages Used by 
Indian Buddhists at the Schismatic Period’, Die Sprache der -dltesten 
buddhistischen Uberlieferung, Géttingen, 1980, pp. 175-181). Yuyama 
remarks: ‘‘It admits of no doubt that Obermiller’s English translation 
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has served as the first aid for those who were unable to consult the original 
Tibetan text because of its inavailability... In some cases, however, his 
translation is rather free and misleading, unless the original is referred to”. 
However, Yuyama’s translation is not an improvement and does not su- 
persede Obermiller's translation. 

Bu-ston quotes the following passage from the Prabhavati: de-nas rgyal- 
po dharma asva-ka $i-ba dan | dgra-bcom-pa-rnams-kyis tha-mal-pa dah 
zur-chag-pa dah bar-mar ‘don-pa’i tshig-la mnon-par fen-pa gdul-pa’i 
dban-gi phyir rim-gyis gun gtan dah gtan-du sbyar-te rgya-chen-po'i 
skad-du sbyar-ba’i mdo-sde-la sogs-pa Ita-bu-ste |. Obermiller translates: 
“Thereafter the king Dharmacoka died, and the Arhats, in order to put 
an end to the practice of reciting (Scripture) in Prakrit, Apabhrarhga 
and in a dialect of intermediate character, gradually rehearsed (the ka- 
nonical texts) according to other methods. These new texts were like the 
siitras which were compiled in Sanskrit”. Yuyama translates: ‘* Then 
King Dharma Agoka died, and the Arhats, in order to subdue adherence 
to Prakrit (tha-mal-pa), Apabhraméa (zur-chag-pa) and the language of 
intermediate speech (bar-mar *don-pai tshig), have gradually compiled 
the Scripture severally, (which have become) the sitras and the like, com- 
posed in the language of great extensiveness (rgya-chen-po'i skad)". The 
text of the blockprint of the Chos—byun has rgya-chen-po'i skad. Ober- 
miller notes that the Tanjur has rgyal-po’i skad which he renders as Sans- 
krit. According to Yuyama rgyal-po’i skad-du seems to be simply a 
misprint. However, he does not explain why the reading rgya-chen-po'i 
is preferable. The meaning of rgya-chen-po’i skad is not known. Yuyama 
states that ‘*it seems to denote not just a single dialect with a small au- 
dience. The nucleus of a dialect, absorbing its neighbouring elements 
as much as possible, would have attracted a more extensive audience. 
And this appears to have been a specific character of the languages used 
by Indian Buddhists. It could not be the Sanskrit language (so Ober- 
miller!)". Needless to say Yuyama’s remarks are nothing more than 
pure guesswork. Although Obermiller does not explain why rgyal-po'l 
skad designates Sanskrit, this is far from being excluded. It is obvious 
from the text quoted that the new sitras were meant to replace texts com- 
posed in Prakrit, Apabhram§a and bar-mar ‘don-pa. Obermiller translates 
the word gfum as ‘method’, Yuyama translates it by ‘Scripture’, but 
gun often renders Sanskrit grantha and it is probably better to translate 
the second part of this section as follows: “‘the Arhats successively composed 
(the texts) in different scriptures such as the sitras, etc., composed in the 
royal (or extensive)! language ”. 


1 Yuyama wrongly translates rgya—chen-po’i skad as ‘the language of great exten- 
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In two other passages we find an expression very similar to bar-mar 
*don-pa, i.e. "brin-du ’don-pa. The first is taken by Bu-ston from Padma- 
karaghosa’s Bhiksu-varsagraprecha: gnas-brtan-pa | mkhan-po rje rigs... 
ka-tya-na | skad ’brin-du ’don-pa |. Obermiller translates: *‘‘ the Stha- 
viras ... Their chief preceptor was Katydyana of the Vaicya caste... They 
spoke an intermediate dialect”. Yuyama translates: ‘‘the Sthaviras: 
The master was Katyayana, a Vaisya...(They) pronounced the language 
intermediately ...’’ Yuyama seems to take skad as the object of *don-pa 
but the meaning is obviously: ‘‘ As to their language, it is the ‘brii-du 
*don-pa”’. The second passage quotes the opinion of some scholars (kha- 
cig): kha-cig | phal-chen-po skad *brin-du ’don-pa’i skad |. Obermiller 
translates: ** According to some the language of the Mahdsarhghikas was 
the intermediate dialect". Yuyama translates: ‘* Some [say]: - The Maha- 
simghikas spoke the language, the language (which they) pronounced in- 
termediately””. Yuyama’s strange translation seems to be based upon the 
fact that he takes the first skad as the object of ’don-pa. The text has to 
be translated, of course, as in the previous passage: ‘t Some [say]: As to 
the Mahasamghikas, their language is the “brit-du ‘don-pa language”. 

Yuyama remarks in a note (17): “‘it is difficult to know the exact 
meaning of the Tibetan bar-mar *don-pa’i tshig ...it is certainly used as 
synonymous to skad ’brin-du ‘don-pa or °-pa’i skad”. Undoubtedly, 
bar-mar *don-pa@i tshig and "brin-du ‘don-pa’i skad (not skad *brin—du 
*don-pa@i skad) designate the same language. However, it is interesting 
to note thet ’bar-mar ’don-pa is the name of a tshig, where the text speaks 
of a rgyal-po’i (or rgya-chen-po’i) skad. In the two other passages ‘brin- 
du ’don-pa is a skad and not a tshig. Probably skad renders Sanskrit 
bhasa ‘language’, but it is impossibie to determine the Sanskrit word 
translated in the Prabhavati by tshig. 

Although Yuyama remarks in note 17 that is is difficult to know 
the exact meaning of the Tibetan bar-mar ‘don-pa’i tshig, he writes in 
another note (27): ‘‘ Tibetan "brit or bar-ma must be used for something 
moderate in regard to the quality and quantity — neither too large or loud 
(chen/che) nor too small or low (chun), neither too strong or high (drag) 
nor too weak or low (Za/). In this case it denotes the language of moderate 
character with moderate hybridity. At the same time it seems to me that 
the language also refers to the manner of speech, that is to say, a language 
which is neither too harsh nor too soft, neither too loud nor too low. 


siveness’. Probably he did not realise that rgya-chen-po’: is a so-called attributive ge- 
nitive (cf. Michae! Hahn, Lehrbuch der klassischen tibetischen Schriftsprache, Hamburg, 
1971, p. 73). Rgya-chen-po can of course also render Sanskrit udara ‘lofty, elevated *. 
It is not possible to make any suppositions about the nature of the rgya-chen-po language 
without knowing the original Sanskrit term. 
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By using such a language they must have attracted wider audience. The 
more active they were in propagation, the more their language must absorb 
the neighbouring dialectal elements... The most important thing in our 
text is that the language of moderate character, no matter how one may 
translate it, refers to a language compared with other dialects synchro- 
nically, and never diachronically. That is to say, it denotes by no means 
the language in the intermediate stage of the Sanskritization process”. 
Yuyama’s opinion does not seem to have met with universal approval. 
G. von Simson, one of the participants in the conference in Géttingen in 
July 1976, to which Yuyama contributed this paper, was of the opinion 
that the expressions bar-ma and ‘brin-du referred to a language interme- 
diary between Sanskrit and Prakrit/Apabhraméa (cf. p. 187). 

Yuyama’s gratuitous speculations seem to be entirely based on the 
meaning of the Tibetan words bar-mar and ‘brin-du which both mean ‘in 
the middle’. All the other terms used by Bu-ston, such as tha-mal-pa 
(Prakrta), zur-chag (Apabhraméa), Jegs-par sbyar-ba (Samskrta), and 
Sa-za (Paisaci), represent Tibetan renderings of Sanskrit names of languages. 
It therefore seems reasonable to assume that this is also the case with 
regard to bar-mar *don-pa or ‘brin-du *don-pa. According to the texts 
quoted by Bu-ston it is a language different from Prakrit and Apabhraméa 
and used by the Sthaviras or the Mahasamghikas. We have seen above 
that "bar-ma *don-par byed-pa renders Sanskrit madhyoddesika, a term 
used in association with the Mahdsamghikas. It is therefore very likely 
that both bar-mar ’don-pa and ‘brin-du *don-pa render Sanskrit madhyod- 
desika or Buddhist Hybrid Sanskrit madhy’-uddesika. In the texts quoted 
by Bu-ston Madhyoddesika is the name of a language but it is by no means 
sure that this is the original meaning of the Sanskrit term. We do not 
know the linguistic form of this term in the Prakrit underlying the language 
of the Vinaya texts of the Mahasdmghika-Lokottaravadins. The literal 
meaning of madhyoddesa would seem to be something like ‘ intermediate 
recitation’. It is to be hoped that other texts will throw light on the ori- 
ginal meaning of madhyoddesika and its later development. 


My deepest thanks are due to Dr. Gustav Roth for having been so 
kind as to send me photocopies of two manuscripts of the Mahavastu 
which have been microfilmed on behalf of the Nepal-German Manuscript 
Preservation Project. In his letter of the 2nd May 1981 Dr. Roth writes: 
‘One of them, the most important one, is registered in our Seminar li- 
brary under the number Xc 51. It is a palmleaf manuscript of 428 leaves, 
complete, in a script which points towards the twelfth or thirteenth century. 
It may be the manuscript to which Senart referred. On fol. 2a, line 2, 
the following reading is perfectly clear: drya-mahasamghikanam lokottara- 
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vadinam madhy’-uddesikanam pathena vinayapitakasya mahdvastuye Gdi |. 
The other complete Mahavastu manuscript is written on 446 paper leaves 
dated: likhito "yam 815 (1694 A.D.). One finds the note: PSB 30, Maha- 
vastu, Privatbesitz 456 BI., 41.5 x 16 cm, Papier. The copy of it in our 
Seminar is registered under number Xc 50. Here we read on fol. 2a, 
lines 2-3: dryya-sarva-sdmghikandm lokottara-vadindm madhyumdesikanam 
pathena vinaya-pitakasya mahavastuye di |. However, at the end of the 
MS, fol. 446a, line 4, the text has: Grya—-mahdsdmghikanam lokottara- 
vadindm pathena |.” Dr. Roth adds: “It is clear that madhyumdesikanam 
is nearer to madhyuddesikdnadm than to madhyadesikdndm. Thus we can 
accept the readings madhy’-uddesikandm and madhyoddesikandm as the 
correct readings for the Mahavastu and the Bhiksu Pratimokga-sitra, 
and as characteristic for the terminology of the Lokottaravadins in general ”. 

The first manuscript referred to by Dr. Roth is of the greatest impor- 
tance for the study of the Mahavastu and it is very much to be hoped 
that it will be edited as soon as possible and/or made available in a facsim- 
ile edition. The reading madhy’uddesikanam is most probably only one 
example of many in which this manuscript must have preserved better 
readings than those found in the manuscripts used by Senart for his edi- 
tion of the Mahavastu. 


ADDITIONAL NOTE (21 June 1984). 


Only recently I discovered that in his review of Gustav Roth’s edition 
of the Bhiksuni-vinaya (Patna, 1970), John Brough suggested the meaning 
“who preaches the Middle (Way)’ for madhyoddesika- (BSOAS 36, 1973, 
pp. 675-677). Brough does not quote other instances to support this hy- 
pothesis; the passage in which he discusses the meaning of madhyoddesika- 
is the following: 

It has generally been accepted that the Mahdvastu belonged to the 
‘Lokottaravadins of MadhyadeSa’. The form madhyuddesikandm here 
(madhyoddesikanam in their Pratimoksasitra) may raise doubts. On reflec- 
tion, it is somewhat curious that a Buddhist sect should specify that it 
belonged to MadhyadeSa; and madhyoddesika- would readily have been 
corrupted to madhyadesika-, while the converse is extremely improbable. 
Although uddefa~ can mean * place’ as well as ‘ instruction’, we may sug- 
gest as a hypothesis for future consideration that the sect designated itself 
as “Lokottaravadins who preach the Middle (Way)’. In view of their 
transcendental doctrines (cf. A. Bareau, Les sectes bouddhiques du Petit 
Véhicule, Saigon, 1955, 77), this would probably mean a doctrine holding 
to a middle path between the Sravakayana and the more extreme forms 
of the nascent Mahayana. 


JEAN KELLENS 


DB V: UN TEMOIGNAGE SUR L’EVOLUTION 
DE L’IDEOLOGIE ACHEMENIDE 


On sait que la cinquiéme colonne de Vinscription de Bisutun est dans 
un état particuligrement lamentable. La relecture que Cameron en fit en 
1948 ! et dont le résultat est codifié, avec quelques modifications 2, dans la 
seconde édition du manuel de Kent} permet au moins de savoir ce qu'elle 
relate: les événements qui marquérent la deuxiéme et la troisitme année du 
régne de Darius — ima talya adjam akunava{m] duvitlyamed c[itlyamcd] dardam 
pas[a]va ya0a xsayadiya [abavam) « voici ce que j'ai fait la deuxiéme et la 
troisiéme année aprés que je suis devenu roi » 4 -, essentiellement une nouvelle 
révolte de I'Elam et la conquéte d’une nation scythe. Ce dernier épisode a 
beaucoup préoccupé les historiens, partagés entre deux interprétations pos- 
sibles des faits 5. Pour les uns, Darius nous apporte le seul document que nous 
possédions sur une campagne militaire lancée, entre 520 et 518, au nord-est 
de l'empire, contre les Saces & bonnet pointu (sa[kd tayaiy xaudd|m tigram 
baratiy). Pour les autres, Darius évoque l’expédition, racontée aussi par 
Hérodote, qu'il entreprit contre les Saces européens en prélude a la conquéte 
de la Thrace. Mais alors, il faut admettre qu’a I’époque ot fut gravé DB V, 
il ne voyait pas encore la nécessité de distinguer, de leurs cousins orientaux, 
ces nouveaux venus dans le cadre de son empire, que lui-méme, a partir de 
DNa, et ses successeurs appelleront Saka paradraya « Saces d’au-dela de la 
mer », et cela d’autant moins que les deux nations portaient, comme en té- 
moignent les reliefs de Bisutun, le méme bonnet caractéristique. 

Si le probléme est désespéré, c'est qu’il n’est pas possible de restituer 


1 Cameron, JCS, 5, 1951, p. 52-54. 

2 Kent, JCS, 5, 1951, p. 56-57. 

3 Kent, Old Persian, New Haven, 1953, p. 132-134. 

4 Texte restitué par Schmitt, Orientalia, N.S. 32, 1963, p. 437 sq. 

5 Les deux derniers articles & ce sujet sont ceux de Cameron (MonNyberg I, 1975, 
p 77-78) et de Harmatta (AAH, 24, 1976, p. 15-27). 
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sGrement les notations géographiques mentionnées dans le récit. La phrase 
d’introduction elle~-méme, pourtant assez claire, a été interprétée de diverses 
maniéres. Cameron (JCS, 5, 1951, p. 53) lit pa[sdva had]a ka[ra aldam a’{iya- 
vam) abiy sakdm pas|a]v[a + 14 signes)tigram bara"tiy. Kent (JCS, 5, 1954, p. 
56) accepte la restitution jusqu’a sakam ®, puis croit pouvoir l'améliorer de la 
maniére suivante: pas[a] sa[kd tayaiy xaudam] tigram barartiy, solution expli- 
citement acceptée par Cameron beaucoup plustard (MonNyberg I, 1975, p. 78). 
Kent ne croit pas qu'il faille lire l’adverbe « ensuite », mais pense que le 
va distingué par Cameron est en fait sa précédé d'un fragment du signe sépa- 
rateur et qu'il faut donc lire pasd « derriére », suivi de saka. En vieux-perse, 
pasa, toujours préposition, se construit soit avec le gén. (DB III 32 kdra 
parsa pasa mand «\'armée perse derriére moi»), soit avec l’ace. (XPf 31-32 
pasa taniim mam madistam akunaus « il me fit le plus grand aprés lui-méme ») 
et indique clairement un rapport d’autorité. La restitution est donc plausible 
du point de vue morphologique, mais elle serait douteuse du point de vue 
sémantique si nous ne disposions d’un paraliéle védique qui la confirme en 
méme temps qu’il livre le sens exact du passage. Dans le Rgveda, pasedt 
est employé quatre fois avec abhi-i: ainsi I 115,2 stiryo devim usdsam réca- 
mdnadm mdryo nd ydésdm abhy éti pascdt «\e soleil va vers la déesse aurore 
brillante, comme le garcon vers la jeune femme, cherchant a la rejoindre par 
derriére » (aussi I 124, 9, VIII 100, 1, X 117, 8). abhi-i pagcdt, c'est s’'appro- 
cher de quelqu’un par derriére pour le rejoindre et le saisir. C'est trés exac- 
tement ce qui figure en DB V, a ceci prés que abi-siyu est normalement subs- 
titué 4 abhi-i et que pasd n'est pas adverbe, mais préposition, ce qui entraine 
la présence de deux objets. Darius dit: «alors, j’allai vers la Scythie, a la 
poursuite des Saces qui portent le bonnet pointu ». 

Le récit de la révolte élamite et celui de la conquéte des Saces se terminent 
pareillement par une remarque de portée religieuse, qui, n’étant pas abimée 
aux mémes endroits dans ses deux versions, peut étre reconstruite en grande 
partie: 

15-20 avaiy [i]v[jliya [arikd Gha) utasém auramazda {naily [aya)d[ilya 
au{ramazda\m ayadaiy vasné auramaz{da\ha [yada] mam [kama ava}badis 
akunavam .,. haya auramazdém yad{atai)y ... ahatiy uta jtvahya u{td] martahyd. 

31-36 [avaiy] sa[k]@ ari[ka djha uta naiy auramazdas[am ayajdiya 
aurama{z|d({am) ayadaiy vaind auramazda{tha yada mjam kama [avaiadi)s 
akunavam ... [haya] auramazdam yadataiy ... {ahatiy| uta jivahya uta malr- 
tahyd). 

Seule la fin de la phrase fait difficulté, trés exactement ce qui est compris 
entre yaddtaiy et ahatiy. Kent (JCS, 5, 1951, p. 56 sq.) restitue [nam avahyda] 


© Il est curieux que le nom du pays des Saces soit ici féminin. Une tentative pour 
résoudre le probléme chez Szemerényi (MonNyberg II, 1975, p. 3468q.). 
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en 19 et [avahya ydnaJm en 35. Gershevitch (Mi, p. 250 sq.) a fait une critique 
décisive de cette hypothése: qu'il y ait eu inversion de termes d'un passage 
a l'autre est peu crédible et les signes restitués en 35 sont en nombre insuf- 
fisant pour meubler une lacune que Cameron estime équivalente 4 11 signes. 
On ajoutera & cela qu'on peut douter de l’existence d’une expression qui 
signifierait littéralement «la demande sera & lui ». Contrairement a ce qu’en- 
seignent encore Brandenstein-Mayrhofer (Ap, p. 155), ydna- n'est pas un 
dérivé de yam, mais de yd@7. L’avestique ne laisse subsister aucun doute a 
cet égard. Le seul passage gathique oi le mot soit attesté exprime clairement 
la crainte de fatiguer les dieux par des demandes répétées: Y 28,9 andis vd ndit 
«+. pGndi§ zaranaémd « puissions-nous ne pas vous irriter par ces demandes » 8, 
Le Y 65.11 dpé yanam v6 yasami « eaux, je vous fais une demande » prouve 
qu'il existait a l’origine une figure étymologique ot ydna- fonctionnait comme 
objet interne de yd. L’éviction de ya au bénéfice de jad comme verbe usuel 
pour «demander» a maintenu l’expression en vie, mais I’a privée de tout 
caractére étymologique. Le Y 9,19 imam 0fqm paoirim yanam haoma jaidiiemi 
diraosa vahistam ahiim a§aonqm «je te fais, Haoma difficile 4 br@ler, cette 
premiére demande: I’excellente existence des justes », ot ydna-, objet interne 
de jaidiiemi, désigne la demande dont le contenu est spécifié par le deuxiéme 
accusatif vahistam ahiim, est exactement paralléle au seul passage vieux-perse 
oi ydna- est sirement attesté9: DPd 20-24 aita adam yanam jadiyamiy 
auramazdam ... ai[tamaiy] y[Gnam au\ramazda dadatuv « je fais cette demande 
a Auramazda ... qu’'Auramazda m’accorde cette demande ». Ici, le contenu 
du ydana-, c'est la priére qui commence en 13: mand auramazdda upastam 
baratuy ... « qu’Auramazda m’apporte son soutien etc...». Le Y 9,19 et le 
Y 68,21 (dasta nd tam yanam «accordez-nous cette demande ») montrant 
qu’en iranien ancien, le yana- est une demande que I’on présente (yd, jad) 
ou que l'on accorde (da), la restitution de y[anam] en DPd 23 est pleinement 
confirmée, mais l’usage du mot dans un autre contexte syntaxique est incer- 
tain. Gershevitch parait bien avoir raison de refuser la restitution de yanam 
avahya | avahya yanam en DB V. Toutefois ydavaisaiy artam, qu'il propose 
d’y substituer, est une pure conjecture: aucun passage paralléle ne suggére 
qu’une expression comme « la vérité sera 4 lui » a pu exister en indo-iranien 
ancien. Ce qui est promis a l’adorateur de Mazda, vivant ou mort, reste 
une énigme. 


7 Si Mehendale (//J, 5, 1960, p. 63), qui défend I’étymologie par yd, n’a pas convaincu, 
c'est sans doute parce que son analyse est fondée sur les passages avestiques les plus diffi- 
ciles et les plus douteux (Yt 10, 137, Yt 14,36). 

8 Interprétation traditionnelle depuis Humbach (I, 1959, p. 11). 

% XSc 4 est enti¢rement réécrit. 
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Tous ceux qui, depuis Weissbach (ZA, 46, 1940, p. 63) 19, ont cherché & 
combler les lacunes de ce passage de DB V, |’ont fait en se fondant sur les 
évidentes similitudes qu’il présente avec l’inscription XPh: 


DB V XPh 
15-16 avaiy uvjiyd arika 35-36 utd antar aité dahyava 
Gha utasGm auramazda aha yadataya paruvam 
naiy ayadiya daiva ayadiya 
16 auramazdim ayadaiy 36-43 pas@va vaind auramazdaha 


adam avam daivadénam 
viyakanam utd patiyazbayam 
daiva ma yadiyais yadaya 
paruvam daiva ayadiya 
avada adam auramazdam 
ayadaiy artaca brazmaniy(a) 
uta aniyasca aha taya 
duskartam akariya ava 
adam naibam akunavam 


16-17 vaind auramazdaha 43-46 aita taya adam akunavam 
yada mam kama avabadis visam vasnd auramazdaha 
akunavam akunavam auramazdamaiy 

upastam abara yata kartam 
akunavam 

18-20 haya auramazdam yadataiy 51-56 martiya haya avana data 
- ahatiy utd jivahya uta pariyaita taya auramazda 
martahya nigtdya uta auramazdim 


yadataiy grtaca brazmaniy(a) 
hauv uta jiva Siyata bavatiy 
uta marta artava bavatiy 


La remarque de Mayrhofer, qui reconnait dans l’inscription « des daivas » 
la marque personnelle de Xerxés, parait donc exagérée: « In dieser Inschrift 
spricht, nach einigen Einleitungssatzen der iiblichen Art, Xerxes iiber ein 
Ereignis aus sciner Regierungszeit; in einer Haltung, fiir die es gewiss nicht 
nur durch die Zufalligkeit unserer Quellenkenntnis kein Gegenstiick in den 
Bekundungen seines Vorgiingers gibt » !!, DB V est clairement I’ébauche de 


10 A signaler, entre Weissbach et Cameron: Hinz (ZDMG, 93, 1939, p. 363 sq., 
ZDMG, 9, 1942, p. 331 sq.), Kent (JNES, 2, 1943, 105 sq.), Eilers (JNES, 7, 1949, 106 sq.). 
1 Xerxes, Konig der Kénige, Wien, 1969, 161: Ausgewdhlte Kleine Schriften, Wiesbaden, 
1979, p. 171. En fait, XPf est la seule inscription od Xerxés innove vraiment. Ici, ce qu’il a 
a dire ne concerne que lui: i! doit justifier, non pas la légitimité de la branche cadette, mais 
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XPh. Dans l’inscription des « daivas » aussi, Xerxés a suivi un modéle paternel, 
méme si i! I’'a considérablement amplifié. Darius est le premier qui prétexte 
du non-mazdéisme d’un peuple pour intervenir contre lui et le traiter dure- 
ment. Xerxés adopte cette idée, mais la rend plus explicite et la développe en 
introduisant dans son discours quelques concepts théologiques: ainsi la 
mention des daiva, celle du sacrifice accompli grtdcd brazmaniy(a), quoi que 
cette expression veuille dire, et la distinction entre le bonheur des vivants 
(Siydta-) et I’éternel caractére de justice conféré aux morts (grtdvd) !2, Ainsi 
la langue religieuse imprégne-t-elle de plus en plus celle des inscriptions 
royales '3, ° 

Le parallélisme entre DB V et XPh entraine a considérer avec quelque 
scepticisme la question de savoir & quelle province de son empire Xerxés a 
bien pu faire allusion. Puisque le paganisme d’un peuple servait 4 justifier 
la répression ou Il’annexion, Xerxés ne pensait pas nécessairement 4 un endroit 
précis, mais 4 tous ceux oi il était intervenu sous ce prétexte. II n’y a, dans 
son récit, aucune forme sGrement singuliére: dha peut étre une 3éme du pluriel. 
Le surprenant singulier dahyavam de 33, accordé de surcroit au démonstratif 
morphologiquement irrégulier ava !4, ne fait pas partie du passage qui nous 
intéresse, il en est méme nettement séparé par utd de 35. On peut se demander 
aussi si Xerxés, non content de préciser l’idée de son pére et de la « délaiciser », 
n’en a pas modifié la portée. Mais ceci restera toujours un soupgon. Nous 
ne comprenons pas bien ce que Darius veut dire en DB V: son expression 
est trop concise, la construction en parataxe et la valeur syntaxique de l’im- 
parfait vieux-perse sont ambigués. J’entrevois deux possibilités. Sila parataxe 
ne fait que juxtaposer des éléments narratifs, Darius dit implicitement ce 
que Xerxés dit explicitement, c’est-d-dire: «les Saces étaient hostiles et 
n’adoraient pas Auramazda; moi, j’ai adoré Auramazda (vraisemblable- 
ment: chez eux, pour leur montrer le bon exemple religieux !5); par le 
vasna !6 d’Auramazda, je les ai traités comme j'ai voulu (je les ai soumis 


Ja sienne par rapport a ses fréres. Ceci nous rappelle opportunément que les inscriptions 
vieux-perses ne sont pas le reflet de la psychologie des rois - en occurence, de la hantise 
que l'image paternelle exergait sur Xerxés -, mais sont dictées par la froide nécessité politique. 

12 Sur l'emploi d’grtava en XPh, voir mes remarques de Studien zur Indologie und Ira- 
nistik, 2, 1976, p. 114 n. 3, acceptées et développées par Gnoli (Iranica, Napoli, 1979, p. 
392sq.). 

13 Artaxerxés II franchira un nouveau pas en mentionnant Mifra, Anahita, les ydtu- 
et les kayada-. 

14 Un essai de solution par Szemerényi (loc. cit., p. 349 sq.). 

18 Si du moins yaddtaya et yaddya de XPh sont bien des conjonctions de licu. Le 
contexte parait limposer, mais ce sont tout de méme de bien curieux hapax legomena, 

416 Je ne traduis pas ce mot pour ne pas avoir & décider entre les interprétations qui 
en ont été proposées (Szemerényi, /oc. cit., p. 325-343). 
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et, vraisemblablement, convertis de force)». Il est possible aussi que la 
parataxe énumére les étapes d’un raisonnement causal, qu’il faudrait en- 
tendre comme suit: « puisque les Saces n’adoraient pas Auramazda et 
que moi, leur vainqueur, je l’'adorais, Auramazda s’est montré supérieur 
a leurs dieux en me donnant la victoire et il est normal qu’au nom d’Au- 
ramazda, je les aie traités comme je I’ai fait». Voici qui est assez dif- 
férent de ce que dit Xerxés. Celui-ci aurait alors utilisé le méme maté- 
riel formulaire que son pére, mais de telle sorte que l'ensemble prit un 
sens nouveau. 

Quoi qu’il en soit, DB V est un important témoignage sur I’évolution 
de l'idéologie politique des achéménides. Pour justifier la répression des 
révoltes de I’an I, Darius invoque la légitimité dynastique et dénonce le réle 
malfaisant du mensonge. Cette idée trouve son expression achevée en IV 
33-35: dahydva ima tayé hamigiya abava drauga dik hamigiyd akunaus taya 
imaiy karam adurujiya’a «les pays qui se sont révoltés, c'est le mensonge 
que ces (faux rois) ont fait au peuple qui les a rendus rebelles ». En I’an II 
et IL[, qu'il s'agisse de mater une sédition ou d’entreprendre une nouvelle 
conquéte, il prétexte de lhostilité et du non-mazdéisme de ses victimes. 
La religion est devenue l'alibi de l'impérialisme achéménide. Or, ce change- 
ment a eu lieu trés vite, trés exactement entre le moment oi les quatre grandes 
colonnes de Bisutun ont été achevées et celui oii il a paru bon de relater aussi 
les événements de la deuxiéme et de la troisiéme année de régne. II n’est pas 
indifférent de noter que ces deux campagnes militaires font piétre figure & 
cété des exploits de la premiére année, dont Darius souligne l'accumulation 
avec tant d’insistance. Aussi ne serait-il pas surprenant que la raison d’étre 
de DB V ne soit pas de rapporter deux victoires supplémentaires, mais de 
publier une nouvelle justification de la légitimité achéménide et de l’expan- 
sionnisme perse. DB V atteste que la venue au pouvoir de la branche cadette 
des achéménides s’est accompagnée d’une intense réflexion idéologique, qui 
a bouleversé, en un trés petit nombre d’années, la conception que les Perses 
avaient de leur société et de leur politique. 


DEBORAH E. KLIMBURG-SALTER 


REFORMATION AND RENAISSANCE: A STUDY 
OF INDO-TIBETAN MONASTERIES IN THE ELEVENTH CENTURY 


The early medieval monasteries of the western Himalayas are of unique 
importance for a study of both Buddhism and Indian art. However, very 
little was known about them until Ladakh was opened to research about ten 
years ago, resulting in a recent explosion of information pertaining to 
several of these monasteries. To date, the art historical literature has 
concerned itself with two questions: chronology, based on a combination 
of art historical and epigraphic studies; and iconography, coordinated 
with textual analysis. No inquiries have been conducted relevant to the 
social history of the art and to the monasteries’ function within its histo- 
rical context. In view of the lack of primary information, such as integrated 
histories or economic documents, this art provides valuable information 
for an objective analysis of the history of the period. The present study 
attempts to demonstrate how changes in the style and content of the 11th 
century monastic art of these monasteries are related to changes in the 
monastic institutions and patronage. In order to understand these social 
changes, we will compare the art of Ta-pho in Spiti Valley, Himachal 
Pradesh, to art from Alchi monastery in Ladakh. 

The present discussion will focus on one feature of the art, the nar- 
rative paintings, and draw attention to the differences between the form 
and function of the art. This paper will also suggest the relationship bet- 
ween artistic production and official patronage in the planning and con- 
struction of the original monumental program at Ta-pho. In order to 
understand the impact of the patrons at Ta—pho, we will briefly examine 
the specific requirements of the patrons and how they affected art pro- 
duction. We will conclude with a brief review of the different historical 
periods in which each of these monasteries was founded and suggest di- 
rections for further research. 

For this restricted study I have chosen to concentrate on Ta-pho 
with illustrative comparisons from Alchi for the following reasons: 1) Among 
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the accessible monastic sites (i.e. those in India) these monasteries con- 
tain the earliest complete architectural units with their original decora- 
tion and contemporaneous historical inscriptions. 2) Both belong to the 
earliest period of Tibetan monastic settlement in the western Himalayas, 
known in Tibetan literature as “the second diffusion of Buddhism”, yet 
Tepresent two distinct historical phases within this period. 3) My own 
archaeological fieldwork at these sites enables a critical evaluation and 
amplification of the published but necessarily incomplete descriptions of 
these complex sites !. 

The comparative analysis of these monastic establishments rests on 
an analysis of the earliest structures within each complex, consisting 
of the 'du-khang, the dkyil-khang (initiation hall), and several chapels. 
The significant components of each architectural unit are: the plan, the 
composition of the decorative scheme, and the iconographic program. 
The halls and chapels that we will discuss retain their eleventh century 
character, while different phases of repair and repainting occurred during 
several centuries, repainting or later restoration are distinguishable, even 
when in the same style. Although both the dkyil-khang at Ta-pho and 
the gSum brtsegs chapel at Alchi have 11th century remains, we will re- 
strict our comparative analysis to buildings of like use, as function con- 
ditions to a large degree the pictorial decoration, its use and its meaning. 


TA-PHO 


Ta-pho in the Spiti Valley, Himachal Pradesh, is the best preserved 
of the first group of monasteries founded by the kings of western Tibet 
in the 10th-IIth centuries. They were all located along the trade routes 
and were actively involved in the mechanics of commerce as well as the 
propagation of Tibetan language and Buddhism to the surrounding Indo- 
Iranian population. Thus, Ta-pho’s function must be seen in relation to 
the initial phase of missionary activity and Tibetan cultural and political 
imperialism which were central to the complex processes of social change 
which were to transform permanently the culture of the western Himalayas, 
Further, it must be remembered that Ta-pho was a royal monastery in 
@ most thorough sense. Not only were the patrons from the royal family, 
but some of the monks as well. We also know from the monastic inscrip- 
tions? of an intimate link between Ta-pho and Toling monastery near 
the capital of the kings of western Tibet. 


1 See G. Tucci, Indo-Tibetica U1/1, Roma, 1935; and D. Sneligrove, and T. Sko- 
tupski, The Cultural Heritage of Ladakh, 2 vols., London, 1977 and 1980. 
2 See Tucci, ibid., pp. 112-113. 
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Ta-pho monastery is located on the main north-south/east-west 
trade routes at an altitude of ca. 10.000 feet in a narrow valley of the 
same name, The sacred compound consists of a number of buildings and 
chortens 3, On the basis of the decoration only the ‘du-khang and the 
dkyil-khang can be dated to the Ilth century. The latter is extensively 
repainted. The dkyil-khang is located behind and separate from the as- 
sembly hall neither the functional nor chronological relationship between 
the assembly hall and the initiation hall is clear, but they may have originally 
been built at the same time. According to the inscription on the west, 
ambulatory wall, the "du-khang was founded by Ye-Ses ‘od in 996 AD 
(1008 which is less likely) and rennovated by his nephew Byang-chub ‘od 
in 1042. On stylistic grounds one can propose further restorations to some 
of the paintings at the top of the walls in the last quarter of the eleventh 
century. 

The relatively small ‘du-khang (assembly hall) has a rectangular plan 
(40° x 36’), is built of mud brick and wood similar to local domestic 
architecture, and is located on the main east-west axis of the sacred com- 
pound. The main icon of the assembly hall as it now stands is a life- 
sized clay image of a four-faced Vairocana, which is represented as four 
seated figures back to back placed in front of the apse. There were ori- 
ginally 33 clay sculptures with the main figure at the back; the rest of 
the figures surrounded the entire assembly hall to form a Vajradhatu man- 
dala. The secondary divinities of the mandala, as described in the STTS 4, 
are painted in the ambulatory of the inner chamber 5. 

The esoteric imagery of the three-dimensional mandala is comple- 
mented by narrative, didactic scenes concerning Sudhana’s (Nor-bzang) 
journey to enlightenment and a few Avadanas (from now on this whole 
group will be referred to as the Legend of Sudhana) on the south and 
adjacent walls, and the Life of the Buddha and Jataka Tales (north and 
adjacent walls). These occupy the bottom third of all the walls, with the 
exception of the inner chamber. These themes, derived from early Bud- 
dhist literature, are found in a variety of media in earlier Mahayana mo- 
nasteries in India and Central Asia. 

Besides the majority of devotional imagery a relatively smaller amount 
of space is occupied by non-devotional representations which may be 


3 D. Klimburg-Salter, The Silk Route and the Diamond Path: Esoteric Buddhist 
Art on the Trans-Himalayan Trade Routes. With essays by M. Klimburg, D. L. Snell- 
grove, F. Staal, M. Strickmann, C. Trungpa, Los Angeles, 1982, pp. 157-164. 

+L. Chandra and D, Snellgrove, Sarva-tathagata-tattva-sarigraha, New Dehli, 1981. 

5 Klimburg-Salter, op. cit., pp. 157-164; Tucci, op. cit., pp. 21-89, 195-205. 
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called narrative images with secular or Buddhist themes. These images 
have not yet been systematically described, classified and analyzed either 
in terms of their actual meaning or symbolic function. The features of 
these paintings which must be considered are: the location and size of 
the panels in relation to the entire pictorial program, the composition, 
the content, the style, and the inscriptions. The inscriptions which accom- 
pany the paintings are here considered as a component of these narrative 
paintings since in some narrative paintings of religious themes the inscri- 
ptions are integrated into the composition. 

The narrative paintings in the dado run the entire length of the wall, 
are placed just below eye level, and the imagery is sufficiently large so 
that they can be easily « read» with the aid of a lamp. This placement 
of the narrative imagery underneath the devotional imagery is consistent 
in both Tibetan mural painting and in painted scrolls, but unusual at Ta~pho 
is the relatively large amount of space dedicated to these images. The 
horizontal and vertical expanse of the wall is covered in free-flowing and 
irregularly spaced compositions. There are two major groups of paint- 
ings, with each group having a different type of composition. In both, 
despite the lack of rigid and consistent narrative divisions, the stories are 
easily understood. However, the compositions of the Sudhana stories 
are strikingly more spacious without a great deal of extraneous detail, 
unlike the intense imagery in the Life of the Buddha and Jataka scenes. 

There are also significant differences with regard to the use of color 
in each group of paintings. Unlike some earlier Indian paintings depict- 
ing the Life of the Buddha as in Ajanta, the palette and use of color in 
comparable scenes at Ta-pho are more restricted. Color in the narra- 
tive paintings is not used so dramatically as in the devotional! painting. 
A slightly volumetric style is used for deities in the devotional paintings 
and the linear style for historical personages even in the same composi- 
tion ®. It is possible that the style of the Bodhisattva images continues 
the earlier Indian Gupta tradition of modelling while the narrative images 
belong to another pictorial tradition. 

Some narratives are provided with inscriptions which take different 
forms depending on their subject. Oblong or rectangular panels inde- 
pendent from the imagery are used for the historical inscriptions and 
also the short identifications of deities and other religious themes such 
as the lengthy Vinaya text in front of the ambulatory. Earlier inscriptions 
are all painted directly on the wall. The inscriptions which accompany 
the paintings on the south wall in the ‘du-khang and in a few old frag- 


6 Ibid., fig. 54. 
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ments remaining in the dkyil-khang are interspersed with the paintings so 
that written and visual narration are integrated. Recent inscriptions are 
written on pieces of paper which have been subsequently affixed to the 
walls. Limiting ourselves here to consideration of non-devotional images 
of the eleventh century only, I am able to identify three groups of repre- 
sentations in western Himalayan monasteries; 1) images of both reli- 
gious and lay historical personages — the important patrons; 2) religious 
narratives: e.g. Life of the Buddha, the Sudhana legend, and Avadanas. 
3) genre figures - a variety of animals and personages which serve as de- 
corative frames for devotional compositions. This latter group may also 
have in part a more specific meaning which is not yet clear. For the sake 
of convenience I have chosen to call all three narrative images. 

The first of these groups may be represented at Ta-pho only by three 
panels of donor figures in the ‘du-khang (Pls. I, II a, 6) and perhaps only 
one panel in the dkyil-khang. Religious narrative scenes occupy a large 
amount of space in the ‘du-khang and is the principal group in the nar- 
rative art in all the chapels at Ta-pho. The third group occurs not at 
all in the "du-khang although it is found in later chapels. 


Representations of Patrons 


There are three paintings representing the patrons and founders of 
Ta-pho monastery. Two of these are associated with three inscriptions 
discussing the founding and subsequent repairs of the monastery. The 
most lengthy inscription (ins. 1), which dates to perhaps the I1th or 12th 
century and records the foundation date, was published in full by Tucci 7. 
There are two other inscriptions (ins. 2; ins. 3) which record later repairs 
to the monastery. All three will be published by us in a separate study. 
Here we are concerned only with the visual representation of the donors 
which accompany each of the inscriptions %. 

The first series of donor representations occurs on the east wall to 
the right of the entrance to the ’du-khang. The upper section of the wall 
containing the devotional images (sculptures and paintings) and inscrip- 
tions is divided by double red and white lines which run around all the 
walls of the chapel. Below the lines are found the narrative paintings 
including and ending with a row of donor figures at the doorway. These 
figures are depicted in two rectangular panels. The first from the door 
(which would be the last as one circumambulates the hall clockwise) is 


7 Tucci, op. cit, p. 195 ff. 
® 1 would like to thank the Venerable, Thartse Khenpo, Rinpoche, for his help in 
deciphering these inscriptions. 
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underneath the clay blue guardian figure, and the next panel, divided from 
the first by a vertical white line, is underneath a clay goddess also painted 
blue (fig. 1). Next to this panel ends the paintings of the Life of the Buddha 
and Jataka Tales which begin in the west corner, and go all around the 
lower parts of the east, north and parts of the west wall in front of the 
ambulatory. The Mahaparinirvana and the veneration of the relics is 
on the east wall and marks the end of the narrative. 

In the northeast corner the Buddha is seen preaching to an assembly 
in what appears to be the descent from the Heaven of the Thirty-three 
Gods where he preached to his mother (Pl. II). Above this scene of Sa- 
kyamuni, and next to the blue-painted goddess identified by Tucci as 
Vajranrta, is an inscription written on paper and attached to the wall. 
The inscription (ins. 2) records a donation by one Ngawang Lodro to Ta-pho 
monastery in memory of his parents, and for the long life of the Dalai 
Lama and his tutors. Both the mention of the Dalai Lama, and the 
orthography confirm that this inscription is many centuries later than 
the founding of the temple. Whether or not the present inscription, written 
on paper, replaces an earlier wall-painted inscription cannot be deter- 
mined. 

On the upper part of the wall, about three feet above the floor is 
a life-sized sculpture of a guardian figure crouching on a rocky ledge; 
he is painted blue and is surrounded by a horseshoe-shaped mandala 
ringed with stucco flames. Underneath the ledge is an inscription written 
on paper and affixed to the wall (ins. 3). This inscription may well be 
an attempt to reproduce an older, partially destroyed inscription, for there 
are incomplete and missing sentences as well as numerous misspellings. 
Roughly, a donation is recorded by one Kunchog; other names which 
occur are ‘‘ Yeshepa, Jomo Lobsang” and a monk identified as ‘* Tashi”. 

The ground of the entire wall - i.e. the devotional painting above 
and the narrative painting below — is painted blue. Below the white lines 
are white cartouches meant to contain the identification of the seated 
figures; these are scarcely legible. From left to right in the first panel 
are seated four figures - males in secular dress. They all wear the wide 
brimmed white hats and tightly wrapped Tibetan garments of plain ma- 
terial without design, with wide triangular collars, broad sashes, and long 
sleeves; this costume is found throughout the narrative painting on the 


9 In the context of the complete publications of the inscriptions from Ta-pho 
we shall precise the evidence for the spelling of Ta-pho. In the face of numerous incon- 
sistencies recorded by Tucci (Indo-Tibetica, Vol III/1 pp. 2, 23, 73, and 113) we chose 
to approach the question again on the basis of my own photographs of the inscriptions. 
We used three guides: frequency of usuage, sense and pronunciation. 
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south wall at Ta~pho. These figures all look to their right. The upper 
part of the pictorial space is filled with floating flowers. To the proper left 
of these figures, in the second panel are depicted five seated male figures. 
The first, the largest and most imposing of the group, wears a broad— 
brimmed, red hat and a full voluminous garment. It is not clear, but he 
appears to wear a monastic robe. He wears pointed black boots. The 
next figure is totally defaced. The following two figures are monks with 
short-cropped hair. They wear the monastic shawl over the Tibetan coat 
with wide lapels and long sleeves. This same garment is worn by perso- 
nages in the two paintings at the back (west) wall of the chapel (Pl. LI 4). 
The fifth figure is much ruined. He also wears a red hat. Above the 
first lama the identification may read provisionally: “‘ far-ma brtan chen-po 
"dul-ba byang-chub ?la ‘or”. The next partly discernable inscriptions 
contain the identifications of the monks. The following may be roughly 
read: ‘‘’chos—'i slob chen-po ? ra te? ’or” Beneath these figures are 
recent paintings of landscape details and deities. Above these figures is 
inscription 3. This can be seen in the upper left corner of Pl. II a. 

The location of these inscriptions above the narrative images of donors 
implies a relationship between the written text and the visual image. The 
inscriptions on paper which now occupy this location may replace earlier 
ones, however, the paintings are several centuries earlier than the present 
inscriptions. This relationship between pictorial image and the inscription 
is based both on the content of the inscriptions and paintings, and on in- 
ference from the painting on the west wall (PI. II 4); the inscription below 10 
appears to name some of the figures in the painting above !!. 

In addition to these three painting of historical personages with their 
associated inscriptions, there is a fourth painting in the ‘du-khang which 
typologically belongs to this group by virtue of its theme, but remains 
apart from it due to recent date (Pl. IV). The figures, however, so closely 
resemble the early historical paintings that it would seem to be a copy 
of an earlier example. Indeed, the composition closely resembles that 
associated with insc. 1, now much defaced. The recent painting of a small 
scene is located above a seated stone figures placed on the inside north 
wall of the inner chamber. At the center of the painted composition is 
a seated bla-ma holding a flower in his right hand. He is larger in scale 
than the rows of figures on either side. All the attendant personages are 
grouped in rows to either side and wear the same Tibetan style garments 
previously described. 


10 Tucci, op. cit., pp. 195-205. 
1M [bid., pp. 72-73. 


[9] Reformation and Renaissance 691 


The Life of the Buddha Sékyamuni 


As mentioned earlier, to the right of the entrance along the entire 
north wall and adjacent parts of west and east walls, run narrative scenes 
from the Life of Sakyamuni. The narrative paintings begin directly be- 
neath the lotus thrones of the clay divinities separated only by the white 
and red lines. The bottom of the composition is also defined by red and 
white lines. The story begins with Queen Maya’s dream (Pl. V a) on the 
west wall dividing the ambulatory from the main part of the hall. The 
story then proceeds clockwise in the direction of circumambulation. The 
key figures of each narrative scene are located at the top of the vertical 
space, or at the center, with secondary themes and a profusion of genre 
detail below. There are a few panels for inscriptions interspersed at the 
top of the paintings. 

The story line is clearly visible and proceeds in a logical fashion in 
the manner of a long picture scroll. Nonetheless, the compositions are 
very dense. The architectural forms are of the same Tibetan types seen 
on the opposite wall in the Sudhana (Nor-bzang) legend, but here there is 
no dramatic manipulation of the architectural space. The entire wall 
surface is painted blue. The figures are pink, gray and sometimes red. 
Particularly interesting is the obvious intention to depict non-Tibetan 
peoples: the queen and all the other ladies are dressed in the Indian fa- 
shion. The tight bodice, elaborate coiffeur and hoop earrings are seen 
for instance in the figure of the goddess Prajiiapiramita in a manuscript 
ca. 11th century from mTho-gling !2 and in many medieval sculptures from 
Kashmir and Himachal Pradesh. The men wear high-necked, long-sleeved 
shirts covered by a shawl falling over one shoulder; from their white, 
broad hats falls a long, white scarf dropped under the chin. Most of the 
men are bearded, and wear hoop earrings and other jewelry. 

One example of these scenes is the procession to Kapilavastu, with 
Queen Maya enthroned in a chariot at the center of the composition (Pl. 
V5). Here the powerful and dramatic rhythm of the composition is ac- 
cented by the multitude of horses, elephants and men moving in unison 
across the entire vertical surface of the wall. The scene abruptly changes 
at the Lumbini Grove. Here the spacious compositions and tropical trees 
depict the Indian world appropriate to the depiction of the birth of the 
Buddha (PI. V c). 


32 Klimburg-Salter, op. cit., Pl. 102, 
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The Legend of Sudhana (Nor-bzang) 


The other major group of Buddhist narratives is the Legend of Su- 
dhana and Avadanas. These paintings occupy the south wall and the adja- 
cent parts of the east and west walls !3. An examination of individual 
forms (Pl. VIa, 6) particularly in the architecture and figure style, leaves 
no doubt that these painting belong to the same period as the paintings 
depicting the Life of the Buddha. However, the compositions and use 
of inscriptions are quite different as also are the landscape and cultural 
features such as costume. Tibetan costumes prevail, the numerous figures 
inhabit a clearly Tibetan world as depicted particularly by Tibetan archi- 
tecture. The simple buildings have flat roofs and a single painted strip 
at the top of the wall as decoration. The colors of the building alternate 
between white and dark red in order to show spatial depth. In order to 
highlight the hero’s appearance Sudhana’s simple Tibetan garments change 
color to contrast with the building behind him. The hero is frequently 
shown walking along the stepped rooftops of the building to show mo- 
vement between scenes in the continuous narrative. When specifically 
Indian figures are represented, they follow the same pictorial conventions 
for Indian males and females as in the Life of the Buddha (Pl. VIc). The 
narrative is clearly delineated both through the careful presentation of 
“* scenes defined usually by architecture, but also landscape forms, and 
blocks of inscriptions which are interspersed throughout the paintings nar- 
rating the images !4, 

Particularly noteworthy is the similarity between the subjects of the 
religious narrative and the donor figures. For instance, there is a variety 
of Tibetan male dress and headgear which coincides with those in the pictures 
of donors; this fact may assist us in identifying some of the personages 
in the narrative. 


ALCHI 


The distinctive formal characteristics of the Ta-pho ‘du-khang nar- 
rative paintings can be appreciated through a comparison with the nar- 
rative paintings from the ’du-khang in Alchi monastery, located in the 
Indus Valley in Ladakh. The Alchi “du-khang also has a rectangular plan, 
however the clay icons forming the devotional focus of the hall are iso- 
lated at the western end. Here again we find a clay figure of the four~ 
fold Vairocana, but this image has only one body and four heads. On 


13 [bid., pp. 152-168. See particularly figs. 48, $4, S4a, 55. 
14 A detailed recontruction and analysis of all the narratives is in progress. 
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the remaining three walls are complete two-dimensional mandalas. These 
mandalas have a fully developed Vajrayana iconography, the many di- 
vinities inhabiting an extraordinarily lavish environment. 

The gSum-brtsegs chapel, according to the inscriptional evidence, ap- 
pears to be a few decades later than the ’du-khang. The narrative paintings 
are typologically the same, but they will not be discussed here. 

The inscriptions in the ’du-khang suggest a mid-eleventh century date !5 
for the assembly hall - a date confirmed by the’ style, of the paintings 
which belongs to the same tradition as in Ta~pho. At Alchi, however, the 
style and compositions, in contrast to the painting at Ta-pho, are more 
schematic, and have a dense, geometric order with no extraneous details; 
they would appear to represent a slightly later stage of the same stylistic 
tradition. Evidence for this later date is seen in the significant hardening 
of the line and the formalization of numerous pictorial motifs as frequently 
occurs in later stages of a stylistic development. The abstract formal style 
of the figures controlled between dense geometric patterns creates a my- 
stical, unemotional and ceremonial style. In Alchi, we find a monastic 
art in which spiritual and secular elements are fused into images of su- 
preme authority. 

The compositional mechanisms associated with the devotional painting 
in the two assembly halls are significantly different, and this is also true 
for the narrative painting. In contrast to the Ta—pho narrative compo- 
sitions which occupy a large amount of contiguous vertical and horizontal 
space, the majority of the Alchi narrative paintings have a long rectan- 
gular format and simple compositions. They occupy a relatively small 
space and are not consistently placed, although there does seem to be a 
preference for placing narrative panels at the bottom of a wall covered 
with devotional images. 

It appears that in Alchi both religious and historical inscriptions were 
written next to the images in a single panel. This latter format is found 
in the later chapels at Ta-pho such as the "Brom-ston la-khang. The 
same three categories of narrative painting identified at Ta-pho are also 
present at Alchi but the emphasis is reversed. There are a number of scenes 
of historical personages (Pl. VII). Religious narrative scenes exist, but 
do not occupy such a prominent position as at Ta-pho, and the place- 
ment of these images is not consistent or so dominant. Also, figurative 
imagery is a characteristic feature of the decorative repertoire. Indeed, 
the extravagant profusion of people, animals and mythic beasts is one 


13 D. Snellgrove and T. Skorupski, op. cit. vol. 1, p. 30; vol. II pp. 120-121; 123- 
134; 144-147; 151-152. 
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of the distinctive features of Alchi painting, but is more characteristic, 
of the gSum-brtsegs than the ‘du-khang, and is not found in Ta-pho. 
We will not discuss this category here. 

It is interesting to compare the presentation of the same themes — Ja- 
taka tales and the Life of the Buddha - in both monasteries. In Alchi 
these themes are depicted in the courtyard of the ‘du-khang. The images 
are organized into rectangular panels, each distinguished by a different 
ground color. Within the small panels the few figures are simply deposed 
with few architectural or landscape details. There is little interaction of 
figures nor the use of pictorial props to create perspective or to act as 
scene dividers. The third dimension occasionally implied by the archi- 
tecture in the Sudhana pictures at Ta-pho is missing from the Alchi scenes. 
Inscriptions at Alchi appear outside the pictorial frame. 

A more relevant comparison would be the narrative scenes at the 
bottom of the walls, which may be considered to belong to the period 
of the assembly hall’s founding - the mid-eleventh century. As at Ta-pho, 
these scenes occupy the bottom of the wall, but here the space allotted 
is extremely small and the images therefore difficult to see. The images 
are organized into rows and also into rectangular panels of different sizes. 
These scenes, which are badly eroded appear to be different representa- 
tions of the Buddha preaching. Included in the assembly are gods, monks 
and lay people, including male and female courtly figures. These latter 
are dressed in the same garments as the king and queen in the ** royal 
drinking scene” and perhaps are meant therefore to be identified with 
the aristocratic family who built Alchi. This hypothesis may be confirm- 
ed by the descriptive inscription which runs along the painting, the text 
of which was also composed by sKal-Idan ges-rab who founded the 
temple !6, 

Perhaps even more illustrative is a comparison of the representations 
of historical figures. In Ta-pho there are only discrete panels of reli- 
gious and secular figures. All other narrative imagery has an explicitly 
Buddhist content. In Alchi ‘du-khang and gSum-brtsegs a large variety 
of personages are represented - either in genre scenes, decorative borders 
or grouped in scenes meant to represent the monastery’s patrons. Parti- 
cularly important are the figures in the so-called ‘‘ royal drinking scene”. 
They have been associated with the king and queen mentioned in an in- 
scription, also near the doorway, describing the founding of Alchi!7. The 
king and queen both are adorned with halos and are seated together on 
pillows. The queen and another princely figure offer footed cups to the 


16 Ibid., vol. 1 pp. 30-40. 
17 Ibid., p. 31. 
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king, an act of homage and allegiance in the Turkic world !8. The king 
is richly attired in a caftan embroidered with rondels containing animals, 
his long braided hair is tied with a filet whose ends hang down over his 
shoulders. He holds a ceremonial battle axe in his right hand. The queen 
wears a tight long sleeved high-necked dress with a broad beaded necklace 
from chin to mid-chest. Her long braided hair is adorned with jewels 
including a large jewel at the forehead. She wears a voluminous white 
cape. Over the royal couple is an umbrella and scarf to either side of 
which are standing figures similarly attired except that one wears a two 
pointed white cap, and three men carry decorated shields; the same shields 
are carried by attendants at the bottom of the scene. Here the standing 
men allow us to see that under their caftans they wear voluminous trousers 
which are tucked into their soft black boots. 

This famous picture has been the subject of considerable speculation 
and certainly contains a great deal of historical and cultural information. 
Its discussion would take us beyond the limits of this paper which focuses 
only on specific differences between the styles and modes of representation 
at Alchi and Ta-pho. It has been suggested that the painting represents 
the work of a Tibetan artist drawing on earlier Central Asian sources !9. 
Another study vaguely implies that the King’s dress represents a fashion 
shared by a number of contemporary peoples including the Ghaznavids 20, 
While there is no doubt that the courtly fashions of the contemporary 
Iranian and Turkic Islamic princes ultimatly derived from the same Central 
Asian cultural milieu as much of the masculine lay attire depicted in the 
‘du-khang and the gSum-brtsegs2!, it is a bit difficult to imagine that 
the Ladakhi prince was inspired by the iconoclastic Muslims— ‘‘ the model 
court at the time (mid-eleventh century) was perhaps Ghazni” 22, Rather than 
looking to an Islamic court for visual models it seems more reasonable 
to first search for possible sources among the Buddhist courtly arts of the 
region. We find, indeed, that the earlier Buddhist art from Bolor allows 
us to account for all the fashions depicted in this little scene (for certainly 
the queen’s dress cannot be identified in Ghaznavid art). Here we use 
the term Bolor to include the pre-Islamic regions of Gilgit and Baltistan 
(Skardu). In both the painted wood Gilgit manuscript covers and a bronze 


18 Klimburg-Salter, op. cit., p. 165. 

19 Snellgrove and Skorupski, op. cit., vol. I, 1977 p. 40. 

20 P. Pal, and L. Fournier. A Buddhist Paradise: The Murals of Alchi, Western 
Himalayas. Hong Kong, 1982, pp. 28-29. 

21 Klimburg-Salter, op. cit., p 165 

22 Pal, op. cit., p. 29. 
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sculpture attributed to northern Pakistan in the Asia Society 23, The donor 
figures wear costumes quite similar to those represented here. Most con- 
spicuous is the lady's long cloak and the man’s filet with long ends 24. 
Several other features of this painting occur in the rock cut engravings 
at Gilgit, not only the masculine garments but the ax headed staff and the 
shields. All of these arts have been dated to the 7th-8th century A. D. 
Naturally these fashions have a long life and it is certainly possible that 
similar attire continued in use in Ladakh; in fact in 1983 folk dancers 
from Skardu still performed in these costumes complete with shields and 
white caps. Also some of these fashions seem to have different affinities, 
for instance the Queen’s dress is quite similar to that worn by the women 
in the Sudhana story, but the king’s attire does not appear in these paint- 
ings; the Ta-pho male and female donors are dressed in typical Tibetan 
clothes. 

What is important for our discussion is that the donor figures in the 
Alchi ‘du-khang reflect an earlier Buddhist cultural milieu to the west, 
in the adjacent regions of Baltistan and Ladakh, which flourished at the 
time when imperial Tibetan influence first entered these regions during 
the late 7th and 8th centuries. It also became clear from this brief juxta- 
position that the narrative paintings at Ta-pho were meant to play a far 
more important role than those in the Alchi "du-khang. The large amount 
of space dedicated to the paintings as well as the clarity of the images 
and the narrative at Ta-pho were designed to convey a specific message — but 
what was that message? How and to whom was it communicated? 


A ROYAL TIBETAN QUEST FOR ENLIGHTENMENT 


In the Ta-pho narrative paintings on the south wall both the style 
of the architecture and the careful depiction of numerous variants of Ti- 
betan-style dress were clearly intended to convey to the viewer the impres- 
sion that the hero’s quest for enlightenment was taking place in the local 
Tibetan environment. This is particularly notable when contrasted with 
the distinctive Indian setting for the narrative on the opposite wall. When 
one considers that the founder and the earliest patrons of Ta-pho were 
all royal monks of an ancient royal Tibetan house, the depiction of Sudhana 


23 Klimburg-Salter, op. cit., pp. 94-95. Jeweled Sakyamuni in the Mr and Mrs 
J. D. Rockefeller 3rd Collection. 
24 These Gilgit Manuscript covers are now in Srinagar. 
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as a Tibetan prince seems quite understandable. Also, it would seem 
possible to see the function of the story in relation to missonary activity. 
Ye-Ses ‘od, the founder of Ta—pho, was reknowned for his zeal in propa- 
gating Buddhism. Ye-Ses ‘od was a king who became a monk, and was 
so reknown for his piety that he is frequently referred to as a Bodhi- 
sattva. In fact inscription 1 states says of him: ‘“*... that Bodhisattva 
who into a godly race was born as a lord of men, the divinely formed 
protector of a black-haired people...” 25. A symbolic association bet- 
ween the Buddhist hero and the local people might explain the explicit 
Tibetan environment and the careful delineation of Tibetan cultural fea- 
tures such as costume details. As a result there is the obvious visual si- 
milarity between the donors in the narrative paintings and the hero of 
the religious narrative describing the quest for enlightenment. 

This striking emphasis on a Tibetan cultural milieu is accompanied 
by compositional schemes of remarkable clarity and with extensive texts 
interspersed with the pictorial narrative. Thus, the impression arises that 
the narrative murals of the Ta-pho ‘du-khang had served a particular 
educational purpose in the context of monastic ceremonies. The didactic 
function of the story of the Life of the Buddha is well known in Buddhist 
art going back to the earliest Buddhist monuments. The Sudhana narra- 
tive occurs far less frequently. The extensive sculptural narration occurs 
at Borobodur; contemporaneous is a Tibetan verse adaptation. 26 In this 
latter instance the function of the narrative is specifically related to the 
history of Buddhism. At Ta-pho too, the choice of the Sudhana legend 
may have been suggested by its pedagogical possibilities. I would like to 
propose that, just as the earlier Tibetan version may have been chanted, 
so too the Sudhana narrative painting, as also the devotional imagery, 
was intended as an active component of the ceremonial life of Ta-pho 
monastery. Accordingly, the murals may have served as the focus of 
an oral recitation of Sudhana’s pilgrimage which was read from the mu- 
tals to the community on specific occasions. Thus, the oral recitation 
from the Gandhavyaha would have presented the traditional message of 
the quest for enlightement combined with the visual allusion to the ana- 
logous piety and spiritual devotion of the kings of western Tibet. 

There is little evidence to support this hypothesis. Primary evidence 
from this period either directly from texts or indirectly from comparative 


25 This inscription is now much defaced; the translation is taken from Tucci, op. 
cit., pp. 195-198. 

26 J. Fontein, The Pilgrimage of Sudhana. The Hague, Paris, 1967, Y. Imaeda, 
Histoires du cycle de la naissance et de la mort. Genéve-Paris, 1981. 
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examples is lacking. However, since only a small part of the contempo- 
raneous monastic art has been published a comparable series of wall paint- 
ings may exist. Moreover, the complex compositional devices which allow 
the narrative to develop logically over the large expanse of the wall, and 
the originality of the format and the style of the paintings together with 
the effective and sophisticated integration of the text and images imply 
that a developed tradition must have served as the model for the Ta-pho 
murals. Although no earlier paintings in precisely this style are known 
to me, the skillful treatment of the Tibetan style architecture and dress 
as well as the Indianizing figures relatable to Nepalese and western Hi- 
malayan art suggest traditions of the Tibetan-Central Asian cultural sphere. 
For instance, the use of landscape or architecture forms to divide and 
contain scenes is seen many centuries earlier in the murals at Kucha and 
also Tun-huang. This mode of representation differs markedly from the 
more conventional Indian approach which characterizes the paintings of 
the Life of Buddha and Jataka tales on the north wall of the ‘du-khang. 

It is also from Tun-huang that literary references are available which 
point to a tradition of Buddhist narrative mural painting associated with 
the public recitation of the same religious text. According to a recent 
study of this tradition 27 most of these murals were painted after almost 
100 years of Tibetan occupation of Tun-huang: some of them were created 
prior to the ninth century while the majority was painted in the 9th and 
10th centuries, but containing archaic pictorial features. Since there is 
no evidence for an earlier Chinese tradition one can suggest that this use 
of mural painting was based on a Indian or Central Asian Buddhist tra- 
dition. This combination of oral, written, pictorial, and performance 
elements in order to convey a religious theme constitutes an important 
feature of Buddhist ceremony, and it allows us new perspectives on the 
function of Buddhist narrative wall painting 28. 

A more thorough study of the relationship between art and ritual at 
Ta-pho would need to analyze the choice and emphasis of the pictorial 
themes here in comparison with the depiction of this story elsewhere. It 
would also need to study the occasions on which the performance of this 
narrative might occur. The Chinese description of the effectiveness of 
these ceremonial narrations helps us to understand what a similar perfor- 
mance would have been like at Ta-pho. ‘* Of old, when Buddhism was 
first transplanted there were assemblies on the seasonal fast-days which 
only chanted the Buddha’s name and recited texts in a ritualized manner. 


27 R. Strassberg, ‘* Buddhist Storytelling text from Tun-huang”, in Chinoperl 
Papers, no. 8, 1978, pp. 39-99. 
28 Klimburg-Salter, op. cit. p. 158. 
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By midnight, all were extremely fatigued so in order to keep everyone 
awake, an elder was invited to ascend the dais where he would narrate 
random tales of karma or some related fables. Later, the monk Hui- 
yiian of Lu-shan, whose spiritual achievements blossomed forth and whose 
brilliant style found refined expression, would himself take the dais at 
fast-day assemblies and act as master of ceremonies, first expounding tales 
of causes and effects in the past, present and future, then explaining the 
meaning of the fast. These were transmitted by later generations and have 
become enduring forms” 29. 

The oral performance of a Buddhist narrative complete with illustra- 
tion must have been fairly common in the western Himalayas in the 11th 
century, and indeed modern storytellers use picture-scrolls to illustrate 
religious tales. What is particularly interesting about this example is the 
possible relationship to the propagation of Buddhism. This suggestion 
would not seem extravagant if one considers the extraordinary importance 
of Ye-Ses ’od for contemporary monastic history. He established a large 
number of monasteries in spite of the activities of dissonant Buddhist 
groups 30, 

From the literary style of the wall text as well as the relatively small 
size of the assembly hall it would appear likely that the texts were recited 
predominantly for the monastic community 3!. Of course, it is exactly this 
group which would have been most inspired by a Buddhist pilgrimage in 
a Tibetan setting. 


REFORMATION AND RENAISSANCE IN THE WESTERN TRANS-HIMALAYA 


From this survey it seems clear that there were two different visual 
traditions which served as the source for 11th century art of narrative 
painting: one for the religious narrative and another for the secular ima- 
gery (donor figures). The latter was incorporated into religious narratives 
in the representation of donors and lay persons. Stories specifically related 
to the Buddha had Indian sources and Indianizing features. But the re- 
presentation of historical figures used depictions of local environmental 
features of the architecture and the landscape. A distinction can be drawn 


29 Strassberg, op. cit., quoting Hui Ch'iao, Kao-seng-chuan p. 416. 

30 For a discussion of the infamous “red acarya” and others in the first half 
of the 11th century see The Blue Annals, trans. George Roerich, New Delhi, 1976 (re- 
print of 1949 edition), pp. 1049-50. 

31 Strassberg, op. cit., comes to a similar conclusion regarding the recitation of 
texts at Tun-huang. 
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between these regional (local) scenes meant to invoke the Tibetan world 
of the patrons and the occasional fanciful foliage and architecture meant 
to represent India, the homeland of Sakyamuni Buddha. 

The devotional art had a common origin — India - and a shared visual 
tradition resulting from the impact of the political unification of Ladakh 
with the other territories of the western Himalayas under the kings of 
western Tibet in the tenth century. All the devotional art in the 10th 
through 11th century monasteries belonged to a distinctive western Hi- 
malayan style. The representation of patrons in the Ilth century, ho- 
wever, had two distinct artistic traditions: the Ladakh tradition, and the 
western Tibetan tradition in which Spiti was included. Thus, the religious 
and secular arts of the Ilth century represented two different cultural 
strata which merged with stunning aesthetic effect in the artistic renaissance 
of the mid Lith century at Alchi. 

The choice of these different secular and narrative traditions reflects 
the different patronage groups of each monastery. This imagery served 
as a vehicle for the ideology of each patron. The three royal bla-mas who 
were the patrons of Ta-pho through successive generations were primarily 
concerned with Ta-pho as a seat of Mahay4na learning and of Indo-Ti- 
betan culture. Founded during the most active period of cultural change 
in the western Himalayas, Ta-pho was an integral link both in the net- 
work of exchange along the trade routes and in the state-supported reform 
of Buddhism instigated by Ye-Ses "od and propagated at the turn of the 
10th century. 

At that time the Buddhist community was divided into opposing 
factions, with the most conservative position espoused by the royal house. 
Rin-chen bzang-po tried to mediate between these positions — he taught both 
Mahayana literature and the Tantras, particularly the Yoga Tantras. But 
for the royal patrons these ‘‘ reforms” had not been adequate, also they 
invited Atifa to clarify ‘right’ Buddhist practice. Atisa, while also con- 
tinuing the study and translation of the tantras, “‘... concentrated in his 
own teachings on the fundamentals of Mahayana Buddhism in its classical 
or pre-Tantrika form and he insisted that an insight into the real signi- 
ficance of the Tantrika practices... [could only be developed through an 
approach which] put the strongest emphasis on moral purity, asceticism 
and the method of meditation” 32. The repairs to Ta-pho in 1042 may 
have been part of the general preparations to welcome Atiga in the same 
year. 
At both the Ta-pho and Alchi monasteries the ruling elite and the 


32 A.. Chattopadhyaya, Ariéa and Tibet. Calcutta, 1967, p. 355. 
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clergy appear to have been from the aristocracy. We know from the hi- 
storical literature that in the 10th and early 11th centuries these groups 
shared the common goal of the cultural Tibetanization of the western 
Himalayas, and that the monastery was the logical center of this cultural 
and political activity. Despite this unity of overall purpose, the evidence 
of the paintings we have been discussing suggests the possibility that by 
the mid 11th century there were at least two types of monastic foundations 
with different cultural affiliations and different functions: the royal mona- 
stery ~ under the direct patronage of the king and tied to state cultural 
and political goals, and the regional monastery — patronized by important 
aristocratic families, having more local religious and political perspectives, 
and different cultural orientations. According to Tucci, ‘‘ the 11th century 
was a period of unrest among the Himalayan tribes” 33. The differences 
in style and content which can be seen in the 11th century narrative arts 
of Ta-pho and Alchi reflect the political and cultural fragmentation of 
the time, Alchi’s murals mirror a period of Ladakh’s “* emancipation from 
Gu-ge of which the former had been a vassal state ” 34. Petech concurs and 
tells us 35 that probably sometime in the 11th century Lha-chen Utpala 
became ruler of Ladakh, and that under him Ladakh temporarily con- 
quered a great expanse of territory perhaps extending from Baltistan to 
Gu-ge and including Kulu. It appears relevant that a resurgence of Ladakhi 
regional independence as well as grandiose political aspirations coincide 
with the period in which Alchi was founded and the narrative murals in 
the ’du-khang and gSum-brtsegs were painted. Also the implication of a cul- 
tural orientation westward would be consistent with its location on the 
main trade route between Kashmir and Ladakh. Today, one associates 
Zangskar with Ladakh, but in the 10th century Zangskar belonged to- 
gether with Spiti and Lahul, which was an integral part of the Kingdom 
of Gu-ge. These latter districts seem to have directed their attention 
eastward towards Tibet and Nepal, and that too is the cultural context 
depicted in the narrative murals at Ta-pho. 

Alchi was built on ancestral lands by members of the "Bro family more 
than half a century after the founding of the royal monastery in Ta—pho. 
The “‘official Buddhism” taught by Atiga and his followers (the bKa’-gdams- 
pa sect) was well established in the royal monasteries of the kings of western 
Tibet, such as Ta-pho and mTho-gling. The iconography and style of the 


33 G. Tucci, Preliminary Report on Two Scientific Expeditions in Nepal. Rome 
1956, p. 109. 

4 Ibid. 

35 L, Petech, The Kingdom of Ladakh, ¢. 950-1842 A.D. Rome, 1977, pp. 18-19. 
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devotional paintings in these great centers of Buddhist learning were emu- 
lated at Alchi. But to this western Tibetan style was added the visual 
traditions of the Buddhist arts of Bolor and the international princely 
vocabulary of the Turkic-Iranian courtly arts. But most importantly, 
the royal donors were depicted in the images of Buddhist Sahi princes 
who presided over the last great Buddhist kingdom in the Trans—Himalaya 
on the eve of the first wave of Tibetan political change. This use of the 
visual vernacular at Alchi established not only the independent cultural 
traditions of the patrons but also their affluence and power. The courtly 
arts of Alchi with their wide-ranging references to the luxury arts of Cen- 
tral Asia, Iran and Byzantium are a deliberate reference to the anti- 
quity and impressive history of the ‘Bro clan. Their long history can be 
pieced together from a variety of sources 36, 

The independent spirit reflected in the representations of the Alchi 
donor figures and the worldly orientation of the sumptuous environments 
depicted everywhere in the 11th century chapels, but most particularly in 
the gSum-brtsegs, can only be appreciated when contrasted to the con- 
servative world depicted in the Indo-Tibetan narrative painting in the 
Ta-pho ‘du-khang. Here, the simple unadorned garments of monks and 
aristocracy are perfectly suited to the functional architecture and sparsely 
decorated Tibetan milieu (compare to a photograph from present-day 
Ta-pho village) (Pl. VIII). Perhaps the most convincing testimony to the 
modesty and piety of these royal monks are these images of the early 
llth century. While the literary sources leave no doubt as to the energetic 
and far-reaching reforms pursued by this family for at least seventy years, 
no where is there a more vivid picture of their conservative and natio- 
nalistic ethos. 

One is also reminded that the early 11th century was a period of 
intense religious devotion as well as pious purpose. Ye-Ses ‘od and his 
descendents devoted their energies to the reform of the teachings and 
the founding of a Buddhist society on earth. Indeed the story of Sudhana 
travelling from teacher to teacher in search of enlightenment fairly closely 
represents Ye-Ses ‘od’S own search. It was his quest for teachings which 
sent Rin-chen bzang-po, and others, to India. The most important result 
of his spiritual guest was to bring the great pandit Atiga to Tibet ~ an 
event which was to permanently affect the subsequent course of Buddhism 
in the Himalayas. 


36 Tucci, op. cit. (1956), pp. 80, 104; Demiéville, Le concile de Lhasa, Paris 1952. 
p. 28 passim; Petech, op. cit., pp. 15-16, 165-166. 
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PLATE 1 


Ta-pho, ‘du-khang 


Blue guardian divinity, with donor figures. 
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a) Ta-pho, ‘du-khang: Donor figures. 


b) Ta-pho, ‘du-khang: Donor figures and inscription # 1 \ 
Ta-pho, ‘du-khang: Descent of Sakyamuni from the heaven of the 33 gods. 
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c) Ta-pho, 


Procession to 


"du-kh: 
Kapilavastu. 


b) Ta-pho, 


Ta-pho, ‘du-khang: Donor figures. 


a) Ta-pho, ’du-khang: Dream of queen 
Maya and report of the dream to the 
king. 
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a-b-c) Ta-pho, ’du-khang: Legend of Sudhana. 
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PLATE VUI 


View of Ta-pho monastery. Courtesy Archacological Survey of India. 


SHOSHIN KUWAYAMA 


LITERARY EVIDENCE FOR DATING 
THE COLOSSI IN BAMIYAN * 


Up to now, dating the colossal standing figures of the Buddha in Ba- 
miyan has been faced with serious problems such as having a deficiency of 
sources comparable in archaeological terms and also of documentally ref- 
erable clues. In a broader sense the prospect of dating this colossi may 
not be dark in light of the excavations at Tapa Sardar in Ghazni and at 
Adjina Tepe near Dushanbe!. The clay figures of the gigantic Buddha 
found in situ lying in the sleeping position as when he attained nirvana, 
15 m and 12 m long respectively in the original measurement, have been 
roughly dated to the 8th century by the excavators. As the Bamiyan co- 
lossi also have similar trend as those images, there is no reason to place 
the standing colossi in the particular situations of Central Asian activities 
of art and architecture. So far so good. However, as regards more exact 
dating, as to when such images became a fashion of the time, even the 
reliable reference of Xuan-zang to the Bamiyan Buddhas is no more than 
terminus ante quem. His date of departure from Chang-an has been much 
disputed, but remains to be open to further discussions. In the light of the 
fact that Xuan-zang met the Ton-Yabgu Khaqan of the West Turks be- 
fore the Khaqan was killed in between February and September of 628, 
he was able to start to the Western regions before January 628. This 
dating may lead us to a more accurate chronology of his extensive travels, 
which tells that he visited Bamiydn in the beginning of the year 629 2, 


* The Chinese letters in this article are transliterated according to the Pinyin sys- 
tem. See the synoptic table at the end of the article. 

' Taddei, M., «A Note on the Parinirvana Buddha at Tapa Sardar (Ghazni, Af- 
ghanistan) », South Asian Archaeology 1973, Leiden, 1974, pp. 379-381, For Adjina 
tepe, sce Litvinsky, B,A. and Zeymal, T.1., Adzhina Tepe, Moskow, 1971. 

2 Kuwayama, Sh., « How did Xuan-zang tearn about Nalandi?», Tohogakuho, 55, 
1983, pp. 145-210 (in Japanese). 
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Map to show the routes crossing the Hindu Kush and the west fringe of the Kara Korum. 
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Thus, this unavailability of clues compelled the scholars to put the 
rather colossal seated figures of the Buddha in the Yun-gang caves as either 
the eastern counterparts or the eastern successors of the Bamiyan images. 
The Yun-gang Buddhas have been believed to have been hewn out in or 
just after 4603. Accordingly, the western predecessors in Bamiyan, they 
believed, had been modelled before the middle of the Sth century 4. Also, 
although the emergence of the colossi in its socio-religious or politico-— 
religious circumstance of a certain age should be discussed, the problem 
is more the Buddha, not as a speculated one in mind, but as a visible and 
furthermore, gigantic appearance that surpasses beyond the scope of human 
imaginativeness, and does not seem to be so simple as to be explained 
solely in the expansion of ideas. Certainly any direct dating is inaccess- 
ible, but we may turn our eyes toward more indirect approaches, which 
depend on the itineraries of Buddhist missionaries from both India and 
China. 

In the light of the Chinese Buddhist history, the 4th—5th centuries 
clearly form a watershed of the monks’ movements. In the first three cen- 
turies of our era, the Buddhist monks who are believed to be of Central 
Asian origins (from Parthia, Samarkand, Yue-zhi, and Qyzyl) 5, eighteen 
in number, are twice as many as those of Indian origins and yet, on the 
other hand, the Central Asians suddenly became reduced in number from 
the 4th century onward in striking contrast with an enormous swell of 
Indians. In parallel with such trend, Chinese pilgrims who reached India, 
ninety-six in number, also show a great difference from those before the 
4th century. The tendency implies that the Buddhist interchanges between 
China and India had burst upon the scene during the 4th—Sth centuries. 
In these periods the kingdom Ji-bin occupied a more central situation 
than any other parts of the Indian subcontinent. The following will dis- 
cuss how prominently Ji-bin played its role. 

The earliest known priest who proclaimed this trend was Fu-tu-cheng 


3 Mizuno, S. and Nagahiro, T., Yun-kang, the Buddhist Cave-Temples of the Fifth 
Century A.D. in Northern China, 16, Kyoto, 1956, pp. 13-17. 

4 Godard, A., Godard, Y., and Hackin, J., Les antiquités bouddhiques de Bamiyan, 
MDAFA, 2, Paris-Bruxelles, 1928, p. 12. Rowland, B., «Gandhara and Late Antique 
Art: the Buddha Image», AJA, 46, 1942, pp. 230-231. 

5 They are generally believed to be of Central Asian origins in the point that the 
prefixes of their name or their family name indicate their homelands such as An (Parthia 
or Bukhara), Kang (Samarkand) and so on. Even if it is true, such names would not 
always imply that Buddhism had spread to such parts of Central Asia in such earlier 
days. There remains a possibility that they could learn at the places where Buddhism 
had already prevailed. Attention should be drawn to the fact that Kang seng-hui is 
mentioned as an Indian éramana in the Chu-san-zang-ji-ji, Book 2. 
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(Buddhadana according to the restitution of Pelliot)®. He was said to be 
a native of the Western Regions and to have been to Ji-bin two times, 
where he was instructed by famous Buddhist masters and called the 
Enlightened One throughout the Western Regions. He reached Luo- 
yang in the 4th year of the Yun-chia era or in 310. Next to him, Kuma- 
rajiva, a central figure in the Chinese history of translation of the sitras, 
was born in Qyzyl as a son of an Indian immigrant who married a sister 
of the king of Qyzyl?. His mother fetched him, when he was nine, to 
Ji-bin, crossing the Indus river. In Ji-bin he was taught Buddhism as an 
eminent disciple of Bandhudatta, a younger cousin of the Ji-bin king. The 
intelligence of Kumarajiva made him famous among the Buddhist world 
in Ji-bin. He was entertained by the king with special hospitality given 
to the most honourable priest. After several years’ pause he returned to 
Qyzyl by way of Yue-zhi bei-shan (the mountains to the north of Yue- 
zhi or of Nagarahara?), Kashgar, and Aksu. He was arrested on the 
advent of the troops headed by Lu-gang to Qyzyl in the 18th year of the 
Jian-yuan era or in 382, and forced to be taken away by Lu-gang, then 
to Chang-an under the rule of Yao-xing of Later Qin. 

BuddhayaSas 8, of a Brahman family of Ji-bin, arrived in Kashgar, 
where he was revered by the Kashgarian prince and met Kumarajiva. After 
ten years’ stay in Kashgar, he proceeded to Qyzyl where Kumérajiva had 
already returned. Hearing of the seizure of Kuméarajiva in Qyzyl, Bud- 
dhayasas hurried to Liang-zhou in search of him, but in vain. Kumarajiva 
now in Chang-an persuaded Yao-xing to invite Buddhayagas for the sake 
of more complete translations of Buddhist texts, and at last they were 
able to meet each other again. BuddhayaSas is said to have mainly trans- 
lated some kinds of the vinaya texts in between 410 and 413. Being a native 
of Kapilavastu or of Na-he-li (Nagarahara?), Buddhabhadra® spent 
many years in Ji-bin with his friend Sanghadatta, where he met Zhi-yan !0, 
a monk from Lang-zhou, who had for three years resided there to learn 
the Law under Buddhasena. Zhi-yan, intending to make the True Teachings 
of the Buddha prevail in China, requested Buddhabhadra to accompany 


© Pelliot, P., BEFEO, 3, 1903, p. 100. Id., « Autour d’une traduction sanscrite du 
Tao Té King», TP, 13, 1912, p. 419. For the annotated biography, see Wright, A. F., 
« Fo-t'u-téng: A Biography», HJAS, 2, 1948, pp. 321-371. The Chinese original biogra- 
Phies are in the Jin~shu, 95 and the Taisho Shinshu Daizo-kyo (hereafter abbreviated 
as the TT), 50, 383b-387a. 

7 TT, 50, 330-333a, TT, 55, 100a-102a, The Jin-shu, 95. 

8 TT, 50, 333c-334b, TT, 55, 102a-c. 

9 TT, 50, 334b-335c, TT, 55, 103b-104a. 

10 TT, 50, 339a-c, TT, 55, 112b-113a. The Chu-san-zang-ji-ji says that Zhi-yan 
is not known of his originality. 
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him on Chang-an beyond the Cong-lin and six countries, deserts and preci- 
pices. Buddhabhadra also had a chance to see Kumarajiva in Chang-an. 

Dharmaraksa, a native of Central India, visited Ji-bin with the Maha- 
parinirvanasitra which had been given to him by his master elsewhere in 
India !!. Since most of the monks in Ji-bin tended to learn the Hinayana 
Buddhism and did not like to study the Mahayana, he further travelled 
to Qyzyl, then to Liang-zhou. There he was received with honour by 
Ju-qu-meng-sun, the first king of Northern Liang. By the order of the 
king he started to make a Chinese version of the first one-third of the 
Mahaparinirvanasitra. However, he returned to his homeland in the course 
of the work, and on the way back to China, he found the middle one~ 
third of this sitra in Khotan. Later an envoy despatched by the king in 
search of the Buddhist texts could get the final part of the sitra in Khotan, 
and so Dharmaraksa was able to complete the edition of the translated 
Mahfparinirvanasitra with assistance of local monks in 421. 

Bhimarakgsa !2 was also a native of Ji-bin who had long resided in 
Qyzyl and had been famous for his deep understanding and knowledge of 
the vinaya which Kumarajiva had learned from him. He, like Buddhayasas, 
went after Kumarajiva into Chang-an in 406. One of the highest priests 
of Ji-bin was Dharmamitra who was determined in his youth to work 
as a propagandist !3. So, after travelling through many countries, he 
reached Qyzyl, then proceeded to Dun—huang, then to Liang-zhou. Among 
those who were of Ji-bin and came to China by land were Saiighabhatta !4, 
Sahghadeva !5, and Punyatara!6. Sahghabhatta came to China in 381. 
Sanghadeva is said to have arrived at Chang-an during the Jian-yuan era 
or in between 365 and 384. At the request of Hui-yuan Saighadeva made 
the Chinese version of the Abhidharma texts during the Tai-yuan era (be- 
tween 376 and 396), and later translated one of the Agama texts with as- 
sistance of Sahgharaksa who was also of Ji-bin origin. 

A brief survey of the first three books of the Liang gao-seng-zhuan 
informs that most of the eminent translators of Buddhist texts in China 
were closely related to Ji-bin in the point that they had studied the Bud- 
dhist philosophy there, whether they may have been natives of Ji-bin or 
not. It is also likely that those intending to proceed from Ji-bin to China 
inevitably took the routes leading to Kashgar and farther to Qyzyl. It 


MTT, 50, 335c-337a, TT, 55, 102c-103b. 
12 TT, 50, 333b-<. 

13 TT, 50, 342c-343a, TT, 55, 104a-b. 

14 TT, 50, 328a-b. 

1S TT, 50, 328c-329a. 

16 TT, 50, 333a. 
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seems, moreover, to be reasonable to suppose that the route between Ji- 
bin and Kashgar was through one of the most precipitous areas lying 
at the junction connecting both ranges, the Hindu Kush to the west and 
the Kara Korum to the east, that is, through the Hanging Passage to 
Tashkurghan. 


IL 


In close connection with their exact route of travelling, the location 
of the kingdom of Ji-bin should be the foremost matter of concern as to 
the whereabout of the starting point of the route. This concern, however, 
has been the focus of many disputations since the last century. Such de- 
nomination in China is believed to have roamed about from place to place, 
however it may confine to the south of the Pamir, as its informations 
might increase in China. Shiratori, in agreeing with Lévi who decided Ji- 
bin to be Kapisi in the Tang periods, further claimed that it had been the 
denominations of the Kabul valleys including Gandhara in the Han times, 
of Kagmir in the Six Dynasties periods, and of Kapigi in both Sui and 
Tang periods 17. Yet, in more recent time Petech devoted an exhaustive 
study to the subject 18. He is of opinion that the name Ji-bin is originally 
unconnected with Kasmir and concludes that in the dynastic histories 
from the first century B. C. to the end of the Sth century A. D. it indicated 
the Indian territories of the great political power of the North-west, what- 
ever it was at the time of the writings (the Sakas, the Kusanas, the 
Hephthalites). In the Buddhist tradition, he also says, Ji-bin is Kasmir 
from the beginning (2nd century A. D.) till the times of Xuan-zang. His 
solution was sharply attacked from philological points of view by Pulley- 
blank, who supports the traditional identification with Kasmir !9. We can- 
not but hesitate to approve the above views, especially when Petech says 
‘in Buddhist tradition from the beginning till the time of Xuan-zang’ 
and Shiratori fixes Ji-bin to Kasmir throughout the periods of the Six 
Dynasties. Insofar as it is concerned with the 4th-Sth century Ji-bin, it 
is rightly supposed to be identical with Gandhara. The location of the 
Buddha’s alms bowl (patra) will lead to our identification. 


17 Lévi, S, et Chavannes, Ed., « L’itinéraire d’Ou-K’ong (751-790) traduit et an- 
noté», Note additionnelle, «Le Ki-pin, Situation et historique», JA, 9° série, VI. 1895, 
pp. 371-384, Id., « Note rectificative sur le Kipin», JA, 9° séries, VII, 1986, pp. 161- 
162. Lévi, S., « Note additionnelle sur les Indo-Scythes », JA, 9* séries, X, 1897, p. 521, 
fn, 2, Shiratori, K., «Keihin-kokuko (On the Kingdom of Ki-pin)», Toyogakuho, 
7-1, 1917 (in Japanese). 

18 Petech, L., Northern India According to the Shui-ching-chu, Roma, 1950, pp. 63-80. 

19 Pulleyblank, E.G., «The Consonantal System of Old Chinese», AM, 9, 1963, 
pp. 58-144, 206-265, 
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When two merchants intended to offer roasted barley dough mixed 
with honey to the Buddha, the Dai-Tang xi~yu-ji tells, Four Guard- 
ian Deities came to present identical bowls. At first each deity of- 
fered the bowl made of precious metal such as gold, silver, crystal, 
lapis, and so on, but the Buddha refused to receive all of them. When 
they finally offered brilliant ultramarine-coloured stone bowls, he re- 
ceived and fused four bowls into one. As a result the rim of the bowl 
clearly showed the trace of the fourfold composition 20, Following 
the story, Xuan-zang tells about a stipa in the vicinity of Buddhagaya 
commemorating the miracle, but what is interesting is the fact that he never 
recorded anything about edifices enshrining the bowl itself. In the Fu-fa— 
zang yin-yuan-zhuan, which Maspero rendered to have been not translated 
but composed in China 2!, Kanishka is described to have taken away the 
Buddha’s alms bowl together with ASvaghosa as well as a merciful cock 
from Pataliputra when he besieged the city 22. This story, too, is observed 
in a slightly modified way in the Biography of the Bodhisattva Asvaghosa, 
which is believed to have been transposed into Chinese by Kuméarajiva. 
The Biography says that a king of the Little Yue-zhi of North India had 
carried away both the bowl and Aévaghosa with him as the booty substi- 
tuting for two hundred millions of gold 23. Whoever Kanishka or a king 
of the Little Yue-zhi may be, they might have taken it away to North— 
west India. 

Fa-xian actually saw the bowl at Purusapura in Gandhara. In the 
account of his travels to India he described it as follows 24: ‘‘ The Buddha’s 
alms bowl is in this country. Formerly a king of Yue-zhi raised a large 
force and invaded this country, wishing to carry the bowl away. Having 
subdued the kingdom, as he and his generals were sincere believers in the 
Law of the Buddha, and wished to carry off the bowl, they proceeded to 
present their offerings on a great scale. When they had done so to the 
Three Precious Ones, he made a large elephant grandly caparisoned, and 
placed the bowl upon it. But the elephant knelt down on the ground, 
and was unable to go forward. The king knew that the time for an associ- 
ation between himself and the bowl had not yet arrived, and was sad 


20 The Dai~Tang xi-yu-ji, book 8. See Beal, S., Si-yu-ki: Buddhist Records of 
the Western World, London, 1884, pp. 129-130. Rosenfield, J. M., Dynastic Arts of 
the Kushans, Berkeley and Los Angeles, 1967, pp. 222-223. 

21 Maspero, H., «Sur la date et authenticité du Fou-fa-tsang-yin-yuan-tchouan », 
Mélanges d’Indianisme, Paris, 1911, pp. 130f. 

22 TT, 50, 314b. 

23 TT, 50, 183c. 

24 TT, Si, 858b. The following English version is quoted from Legge, J., A Record 
of Buddhist Kingdoms, Oxford, 1886, pp. 34-35. 
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and deeply ashamed of himself. Forthwith he built a stupa at the place 
and a monastery, and left a guard to watch the bowl, making all sorts of 
contributions. There may be there more than seven hundred monks. When 
it is near mid day, they bring out the bowl, and along with the common 
people, make their various offerings to it, after which they take their midday 
meal. In the evening, at the time of incense, they bring out the bowl again. 
It may contain rather more than two pecks and is of various colours, 
black predominating, with the seams that show its fourfold composition 
distinctivlye marked. Its thickness is about the fifth of an inch, and it has 
a bright and glossy lustre”. The bow! which Fa-xian saw had been 
formed exactly as in the story. He further says that Hui-ying, one of his 
attendants, died in this monastery 25. Fa-xian saw it in Purusapura in 
the 2nd year of the Yuan-xing era of the East Jin dynasty or in 403. 

Just after him, Zhi-meng also worshipped in prayer the bowl in Ji- 
bin. Leaving Chang-an in the 6th year of the Hong-shi era of the Later 
Qin Dynasty or 404, the year in which Kumarajiva entered into Chang-an, 
after climbing the Cong-lin to the south-west of Khotan (where he arrived 
presumably from Qyzyl, crossing the Taklamakan desert), Zhi-meng pro- 
ceeded to Bo-lun via Tashkurghan where he saw the Buddha’s spitting 
vase of decorated stone 26. From Bo-lun he crossed the Snowy Mountains 
and passed over the Sindhunadhi river to arrive in Ji-bin. The bowl he 
adored there had a bright lustre of purplish dark blue colour with the 
distinctive fourfold composition. The colour and clear mark of the rim 
of the bowl is decisively identical with those of the object that Fa-xian saw 
in Purusapura. If we agree with those still sticking to the traditional sol- 
utions without examining by ourselves, we cannot avoid such inconsistency 
as Fa-xian and Zhi-meng respectively saw the same object in Purusapura 
and in Kasmir at almost the same time 27. 


25 The Gao-li text shows that Hui-jing died in the temple of patra, but he is 
also described to have died when they crossed the Spin-ghdr. Therefore, 1 depended 
on the texts of the Song, Yuan and Ming editions where Hui-jing is rightly replaced to 
Hui-ying. 

26 TT, 50, 343b-c. TT, 55, 113c-114a, See also Uchida, G., « A Restoration of 
Zhi-meng’s You-xing-wai -guo-zhuan » (The Accounts of Foreign Countries) with anno- 
tations, Kenkyu, 39, 1967, pp. 19-34 (in Japanese). 

27 However, the same biography says that Five Hundred Arhats in Ji-bin usually 
come and go to the Anavatapta pond. Xuan-zang also recorded the legends of Five 
Hundred Arhats in KaSmir. This implies that Ji-bin in this context is clearly Kasmir. 
However it may be, Zhi-meng worshipped in prayer the hairs, the teeth, the usnisa bone 
and the clear shadow of the Buddha in Ka-wei-luo-wei (Kapilavastu). There is no 
evidence for the existence of such relics in Kapilavastu in any documents. The objects 
of worship such as these attracted no less Chinese to Nagarahara, among whom even 
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Moreover, both itineraries of Fa-xian and Zhi-meng seem to be al- 
most identical. Zhi-meng left Chang-an, via Liang-zhou, Yang-guan, Mi- 
ran, Qyzyl, and Khotan to Tashkurghan, and reached Ji-bin, crossing the 
Snowy Mountains and the Indus after departing from Bo-lu-luo. He extended 
his itinerary westward upto Nagarahara. Fa-xian, departing from Jie-cha 
(Ji-sha on the route of Zhi-meng, identical with Tashkurgh4n), crossed over 
the Cong-lin to enter Tuo-li (Darel), the first country he reached in the 
North Indian territory. Then he went onward to the southwest for fifteen 
days along the foot of the mountains, following the course of their ranges. 
He described the above passage like this, ‘‘ The way was difficult and rug- 
ged, running along a bank exceedingly precipitous, which rose up there, 
a hill-like wall of rock, 10,000 cubits from the base. When one approached 
the edge of it, his eyes became unsteady; and if he wished to go for- 
ward in the same direction, there was no place on which he could place 
his foot; and beneath were the waters of the river called the Indus ... After 
crossing the river, the travellers came to the kingdom of Wu-chang (Uddi- 
yana)... Fa-xian and others performing the summer retreat, they descended 
south, and arrived in the country of Su-he-duo (Buner)... and going down- 
wards from here towards the east, they came to the country of Gandhara 
in five days ” 28, 

On the other hand, Xuan-zang visited Darel, following the reverse 
course against Fa-xian. He went on from the town Meng-jie-li (tenta- 
tively identified with modern Mingora) to the north-east direction, crossing 
mountains and valleys and then reascending the Indus. He also saw a 
wooden figure of Maitreya, which Fa-xian described as a symbolic sculpture 
closely related to the northward expansion of the Buddhist creeds, standing 
beside a large saigharama in the Darel valleys. Going eastward from Darel, 
he went up the course of the Indus. Then, after going 500 li or so by the 
help of flying bridges and footways made of wood laid across the chasms 
and precipices, he arrived in the country of Bo-lu-luo, which is clearly 
identical with Bo-lun on the route of Zhi-meng, or Bolor 29. Fa-xian and 
Xuan-zang took the same route which leads from Mingora, along 
the Swat river, to modern Khwaja Khela, and from here turning to the 
east and crossing the mountains one can reach Shang in the Indus valley. 
The routes of both priests coincide by ascending along the Indus from 


jan and Song-yun as well as Xuan-zang are not exceptional. Hence I surmise that 
Hui-jiao, the editor of the biography of Zhi-meng, was quite careless of precise locations 
of North Indian kingdoms, or he had little knowledge about Indian geography in those 
days. Same would be the case for the Ji-bin problems. 

28 Legge, ibid., pp. 26-31. 

29 Beal, ibid., pp. 133f. 


112 Sh. Kuwayama [10] 


Shang. Then with knowledge from natural topography that the Indus 
changes its course from the westward to the south—-westward, we deduce 
that Darel seems to be located just east of this winding. 

Dharmavikrama also worshipped in prayer the bowl in Ji-bin 3°. He 
left China in 420. Hui-jiao, the biographer of Dharmavikrama, recorded 
his experience between the Snowy Mountains and Ji-bin, ‘* Beneath the 
foot there is a large river flowing rapidly like arrows. Between both sides 
of the east and west mountains, there is a bridge made of ropes of twisted 
twigs which connects each side of the mountains. When one crosses, one 
must make a group of ten persons. After crossing they light a signal fire, 
and their followers, when seeing it, know of the safe arrival and can cross 
the bridge. If they cannot see any fire for long time, they understand 
what happened to their predecessors, whom a strong wind blew to the 
river. Going thus for three days, Dharmavikrama passed over the Great 
Snowy Mountains. The cliff stands like a wall, and so there is no place to 
step. On the face of the wall there are hewn out pairs of old cavities for 
setting pegs. One can climb up, using four pegs. He passed there in sev- 
eral days of difficulties and at last reached Ji-bin. He worshipped in prayer 
the Buddha’s alms bow! there and learned spoken and written Sanskrit 
(or local languages) during one year’s stay. Then he went westwards to the 
Sindhunadhi river, along the west of which he entered into the kingdom 
of Yue-zhi, where he made prayer to the usniga bone of the Buddha”. 

The above informs us that, using the one and same route with Fa- 
xian, Dharmavikrama reached Ji-bin and farther Nagarahara which his bi- 
ographer called the Yue-zhi kingdom. Hence Ji-bin of Dharmavikrama 
is identical with that of Zhi-meng, that is, Gandhdra. Hui-lan 3! is also 
said to have been in Ji-bin where he adored the bowl, too. On his way 
back to China he was esteemed by the nomadic chieftain of the Tu-yu-hun 
kingdom, and died in Chang-an at his age of sixty or more during the 
Dai-ming era (457-464). All those such as Fa-xian, Zhi-meng, Dharma- 
vikrama, and Hui-lan saw the bowl during the limited timespan of the 
earlier half of the Sth century; Fa—xian in about 403 in Purusapura, Zhi- 
meng a little later than 404 in Ji-bin, and Dharmavikrama as well as Hui- 
lan several years later than 420 in Ji-bin. Furthermore, the route they 
used from north to Ji-bin is identical. Hence Ji-bin is no other than 
Gandhara in the 4th-Sth centuries, insofar as the Buddhist sources are 
concerned, 


30 TT, 50, 338b-339a. 
31 TT, 50, 339a, 
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If the name Ji-bin is thus solved, the route from north to Gandhara 
used by such pilgrims and missionaries during the said periods inevitably 
ran through the western fringe of the Kara Korum, that is, via Bolor, 
Darel, and Uddiyana. Even if they came from either Kashgar or Yarkand, 
they firstly ascended to Tashkurghan, then proceeded to cross the Nai- 
zatash Pass and the Ishkoman Pass (or the Darkot Pass to the west), and 
reached the kingdom of Bolor. In relation with this mountainous route, 
what we should like to draw attention to is the fact that those reaching Gan- 
dhara used to extend their steps farther westwards, crossing the Sulaiman 
ranges, up to Nagarahdra. 

For the Chinese a visit to Nagarahadra during those days seems to have 
been a kind of pilgrimage in fashion. Nagarahdra was the most famous for 
the sacred relics and remains of the Buddha among other similar kinds of 
institutions established on the base of the legends concerning the unbeliev- 
able visits of Buddha to North-west India. Of various remains in Nagaraha- 
ra, what attracted pilgrims was the shadow of the sacred figure which the 
Buddha himself had left behind himself in a cavern situated south-west of 
the king’s city Deng-gang (that was also named after the tradition of the 
Dipafkara Jataka). The story is described in detail in the Fu-shuo guan- 
fu-san-mei hai-jiang which is generally believed to be one of the sitras 
translated by Buddhabhadra 32. In China, moreover, even a priest who had 
never been to Nagarahdra was inclined to devote himself to the Buddha's 
shadow. For example, Hui-yuan, having retreated into Lu-shan in 381- 
382, had the shadow painted on the wall of his abode in this mountain 
in 412, as we know by the existing text written for the stone inscription 
dedicated for the memorable reproduction of the shadow 33. Thus Naga- 
rahara was specifically notable in the Chinese Buddhist worlds, whether one 


% This siitra may have been edited in China. The catalogue of the translated 
sitras in China, for example the Chu-san-zang-ji-ji, book 2, does not give any date 
of translation and omits the first two letter, Fu-shuo, which mean ‘The Buddha 
preached’. See TT, 55, IIc. 

33 The text of the inscription written by Hui-yuan himself in 413 is reproduced in 
the Guang-hong-ming-ji, book 15. In this, Hui-yuan says that he learned about the 
shadow from the priests who had come from the Western regions and he also met a priest 
from Ji-bin and a sramana who had learned vinaya in the South. The former may be 
Sanghadeva of the Ji-bin origin who entered into Lu-shan in 386 and the latter is cer- 
tainly Fa-xian. Therefore, Sanghadeva actually saw the shadow of the Buddha in Na- 
garahara, and presumably it is highly possible that all priests related in any case to Ji- 
bin had well acquainted themselves with the shadow, that is, they all went to see it to 
‘Nagarahara, 
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may have actually visited there or not. This is very significant not only 
for its remains and relics, but also because Nagarahara was the westernmost 
stop of pilgrimage so far known in the south side of the Hindu Kush. And 
we are ready even to say that the countries farther west of Nagarahdra had 
not yet been known to China (beyond the limit of Chinese Buddhist vi- 
sions) until the mid~6th century. This geographical and chronological frame- 
work will give a clue to dating the Bamiyan Buddhas. 

It is very natural for Chinese Buddhists that they go farther on to the 
Gangetic valleys after visiting Gandhara. Yet it should be pointed out 
that they go all the way in order to see Nagarahdra and then return to 
India. For instance, Fa-xian did so from there to Bannu after crossing 
the Spin-ghar ranges. Song-yun also visited Nagarahdra. But there are 
many problems open to discussion in his itinerary. In the beginning of the 
8th month of the 2nd year of the Shen-gui era (519), he entered into the 
territory of Tashkurghan. Then he reached Bo-huo (Wakhan) which is de- 
scribed to be bounded by the Great Snowy Mountains in the south. In 
the beginning of the 10th month or in the first decade of the 10th month 
(probably in 519), he is said to have arrived in the kingdom of He-da 
(the Hephthalites). Following the description of the Hephthalites, the edi- 
tor of his travels, Yan xuan-zhi, tells that he entered into the kingdom 
of Bo-zhi in the beginning of the 11th month and reached She-mi, Chitral 
according to Chavannes or Kafiristan in the upper Kunar according to 
Stein 34, in the mid-IIth month. 

We are not informed of how he went from She-mi to Uddiyana where 
he arrived in the beginning of the 12th month. Yan xuan-zhi describes 
the cultivable lands in Shemi as being barren and the people being most 
indigent. Directly succeeding this paragraph, he continues as follows, ‘‘ The 
steep and precipitous path is dangerous for passing, and only a man and 
horse can barely pass; a path penetrates from Bo-lu-le (Bolor) to Uddi- 
yana; the bridge is made of iron chains and, suspended in the air, it forms 
a passage. One cannot see the bottom of the valley beneath his foot and 
there is¥nothing to catch a hold of beside him... In the beginning of the 
12th month he entered into the kingdom of Uddiyana”. The editor did 
not mention that Song-yun departed from She-mi for Bo-lu-le and how he 
proceeded from She-mi. So it is quite doubtful that he had gone to Bo-lu-le. 
The Accounts of the Western Regions in the Wei-shu, which are believed 


34 Chavannes, Ed., «Voyage de Song-yun dans I'Udyana et le Gandhara», BEFEO, 
3, 1903, p. 406, fn. 3, identified She-mi with Chitral, but Stein, A., Innermost Asia, London, 
1928, pp. 10f., criticised Chavannes in the point that the very existence of Buddhist remains 
in Chitral is opposed with the description that there are no followers of Buddhism in She~ 
mi. Stein tried to put She-mi in the upper Kunar valley. 
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to have been in part compiled after the informations given by Song-yun, 
say that She-mi is situated in the mountains to the south of Bo-zhi, and 
the Buddhist religion is not believed there but devotion is solely given to 
deities of paganism. The Accounts also note that the kingdom of She-mi 
belongs to the Hephthalite rule and to the east is the kingdom of Bo- 
lu-le. Between She-mi and Bo-lu-le the path is shown as being steep 
and crossed with the help of iron chains, beneath which the deep bottom 
of the valley is invisible. Up to this paragraph there is no difference of 
descriptions between the Accounts and Yan xuan-zhi, but important 
is the paragraph of the Accounts which is omitted by Yan xuan-zhi; 
during the Xi-ping era (516-17) Song-yun and others could not have arrived 
there (in Bo-lu-le). In addition to this, it is conspicuous that the same 
version of this paragraph should be found in the book 186 of the Tai- 
ping huan-yun-ji. Therefore it is very clear that the version of the Tai- 
ping huan-yun-ji is quoted from the original narrative of Song-yun, and 
that Song-yun could not arrive in Bo-lu-le. Presumably Song-yun pro- 
ceeded from She-mi directly to Uddyana. In this case, we can safely trace 
his route from She-mi as having passed through Dir, whether She-mi may 
be Chitral or the upper reaches of Kunar. 

From Uddyana he arrived in Gandhara in the second decade of the 
4th month of the first year of the Zheng-guang era (in 520). The editor 
continues to describe the Nagarahara country as quoted from a narrative 
of Dao-rong, not of Song-yun. Therefore Chavannes doubted whether 
Song-yun had actually reached there 35. In a certain edition of the Luo- 
yang qie-lan-ji, however, the character rong is replaced by yao. If so, we 
know the monk Dao-yao who appears in the Sth section of the 2nd book 
of the Shi-jia fang-zhi. This book tells about Dao-yao like this: ‘In 
the last year of the Later Wei emperor Tai-wu’s reign, or in 451, the 
Sramana Dao-yao penetrated from the Su-le (Kashgar) road through the 
Hanging Passage to the kingdom of Seng-qie~shi (Sarhkagya) or modern 
Sankis’. On returning to China, he again took the same route he had 
used before. The narrative of his journey once published comprised one 
book” 36, The narrative seems to be identical with that which the editor 
of Song-yun’s travels utilised. Yan xuan-zhi mentioned in his postscript 


38 Chavannes, ibid. p. 427, fn. p. 10: “tout le paragraphe qui suit concerne le 
royaume de Nagarahara et me parait tiré de la relation de Tao-yao. Rien ne prouve 
que Song Yun et ses compagnons aient porté leurs pas aussi loin”. 

36 See Uchida, G., «An Introductory Inquiry to the Accounts of Pilgrimage in 
the Western Regions by Song-yun and Hui-jiao», Studies in History of Buddhism in 
honour of the commemoration of the 60th birthday of Professor Tsukamoto, Kyoto, 1961, 
pp. 113-116 (in Japanese). 
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the informations he could use when editing: ‘‘ Xuan-zhi considers like 
this; the narrative of the travels of Hui-sheng is very incomplete in many 
points. Hence I have depended on the narrative of Dao-yao and the per- 
sonal memoirs of Song-yun. Accordingly, I clearly note all the sources 
that have been used in order to fill up the blanks of texts”. The sources 
he used to make his edition more accurate seem to have first of all been 
based on the narrative Hui-sheng, who had accompanied him searching for 
the Buddhist books and making prayer of the sacred places by the im- 
perial order of the empress dowager Hu. The editor clearly tells that he 
was forced to supplement the incompleteness of Hui-sheng’s memoirs with 
those of both Song-yun and Dao-yao, He wished to reconstruct and to 
cover all of their travels, depending on such sources, as completely as he 
could. Presumably he would have never added the account of Dao-yao on 
Nagarahara if he had not known that they had visited there. 

Among the countries they visited, the Hephthalite headquarter is 
considered to have been in the lower and middle reaches of the Kunduz 
river. When they entered, it was in the beginning or in the first decade 
of the 10th month, that is in early winter or in the end of autumn. In 
such season the nomadic people is/was accustomed to have already re- 
turned from the summer quarters in the mountains (presumably the area 
extending beyond Faizabad in Badakhshan) down to their dwellings in the 
winter settlements in the plain. According to the account of Song-yun, 
the landscape of the Hephthalite country is as follows: ‘‘ The cultivable 
lands are extensively numerous; mountains and marshes are as far as one 
can see”. So, the scenery is no longer in the mountains. We cannot 
approve therefore the traditional views that the Hephthalite headquarter 
they visited was Badakhshan 37, Also easily identifiable is the kingdom of 
Bo-zhi, which Chavannes solved to be the valley of Darya-ye Sanglich 
around Zebak. It is situated to the north of She-mi, according to the edi- 
tion of Yan xuan-zhi, and lying to the south of Bu-huo or Wakhan ac- 
cording to the Wei-shu. To my mind his solution is quite agreeable. 

All the area visited by Song-yun and Hui-sheng seems to cover the 
northern and south-eastern slopes of the Hindu-kush. Because they had 
obviously been charged in both diplomatic and Buddhist mission to the 
Hephthalites and Uddiyana respectively, they would be able to have trav- 
elled through the countries under the Hephthalite hegemony and possibly 
under its protection, especially when they went down to Gandhara from 


37 For instance, see Enoki, K., «On the Origin of the Hephthalites», Studies in 
the Oriental History in honour of the commemoration of the 60th birthday of Professor Wa- 
da, Tokyo, 1951, pp. 137-139 (in Japanese). The English summary of this article 
seen in EW, 6, 1955, pp. 231-236, does not include this point. 
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the reaches of the Kunduz river. Therefore it is very interesting for us 
to know that they did not go southward across the Hindukush to Bamiyan 
and Kapisi, and to presume that Bamiyan at least had never been con- 
trolled by the Hephthalites 38. Even in the Accounts of the Western Re- 
gions in the Wei-shu, we cannot find out any evidence for such route and 
countries. But Pelliot believed that the name Fan-yang in the Bei-shi 
could be a transcription of Bamiyan, noting that “au lieu de Fa-yang de 
Pei~che (composé de fan, nom de famille, et de yang, principe lumineux), 
on a ici Fan-yen écrit avec fan, voile de navire, et yen, étendre; la valeur 
de transcription est bam 4- yan”. In the Pei-shi or in the existing Wei- 
shu, however, the name Fan-yang is used as indicating the eastern limit 
of Tokharistan. It is obvious that Bamiydn is situated outside of the ter- 
ritory of Tokharistaén, as Xuan-zang is known to have entered into the ter- 
ritory of Bamiyan after leaving that of Tokharistan 39. In addition, the name 
Fan-yang-zhou appears in the book 73 of the Tang kuai-yao as being 
one of the twenty-four Divisions of Tokh@ristan under the Tang rule. The 
headquarter of this Division is the town Ba-te-shan, and Ba-te-shan also 
appears in the narrative of Hui-chao’s travels in India as Pu-te-shan 40, 
which is located about one month march to the east of the capital town 
of Tokharistan (Kunduz?). It is very clear that Ba-te-shan or Pu-te-shan 
is identical with Badakhshan. Hence the idea of Pelliot is right in his res- 
titution, but we are now able to understand that the name Fan-yang in 
the Bei-shi is no other than a denomination during the Tang period of 
some town in Badakhshan. Therefore we cannot find any positive evidence 
for the real informations in the Later Wei dynasty regarding Bamiyan. 


IV 


From the 4th century to the second decade of the 6th century, both 
Chinese and Indians took the route from Gandhara to Tashkurghan via 
the Hanging Passage without exceptions. Even if they penetrated west- 


38 About two centuries later than Song-yun, Hui-chao described Bamiyan to be 
independent from any other countries which, therefore, never invaded it. See Fuchs, 
W., «Huei-ch’ao’s Pilgerreise durch Nordwest-Indien und Zentral-Asien um 726», 
Sitzungsberichten der Preussischen Akademie der Wissenschaften, Phil,-hist. Klasse, 30, Berlin, 
1939, p. 25: “ Der Kénig dort ist ein Hu und untersteht keinem anderen Land. Da seine 
‘Truppen stark und zahlreich sind, wagen die anderen Lander alle nicht, ihn anzugreifen”, 

39 Hui-li and Yan-cong, Dai-Tang dai-ci-en-si san-zang-fa-shi-zhuan, book 2. 
See Beal, S., The Life of Hiuen-Tsiang, London, 1911, p. 52. Julien, S., Histoire de la 
vie de Hiouen-Thsang et de ses voyages dans I’Inde, Paris, 1853, p. 68. 

40 Fuchs, ibid., pp. 449 and 466, 


118 Sh. Kuwayama [16] 


wards from Gandhara, they usually stopped at Nagarahara and did not 
go farther to Kapisi and Bamiyan. But after Song-yun, a drastic change 
seems to have happened in both pilgrimage and its routes. Chinese pil- 
grims completely disappeared from sight, while Buddhist Indians, too, sud- 
denly became fewer (the Indians having arrived in China during the 6th 
century were only fifteen in number). As regards the routes, a new route 
appeared, leading to Tokh@ristan via Kapisi and Bamiyan and replacing 
the Hanging Passage. The earliest known traveller, Jinagupta, passed 
through this way in between 554 and 557 and Dharmagupta also took 
it a little later in about 570s. Their itineraries seen in the Tang gao-seng— 
zhuan (the Tang Biographies of High Priests) clearly shows the above. 
Jinagupta (She-na-jue-duo) 4!, born in Purusapura in 528, entered the 
priesthood there under the guidance of JiianayaSas in the Mahavana-vihara. 
Thinking that the divine vestiges still remained in the sacred lands of India, 
he went around India for making prayer to them with his master. In 554, 
when twenty seven years old, he could observe the complete precepts and 
stayed in summer retreat for three months. Master and disciples then 
contracted the resolution of voyage for propagating the Law. The mission, 
consisting of ten members at their departure from Gandhara, left for Ka- 
pisi. In Kapigi, the king was very eager to request his master to become 
the head of the Kapisian communities of Buddhist monks when they stayed 
more than one year, and the advantages they received were very extensive. 
Regarding the itinerary they took after departure of Kapisi, the editor of 
his biography, Dao-xuan, gave the following accounts: ‘ Pursuing their 
voyage furthermore, they went over the Western Foot of the Great Snowy 
Mountains (Dai-xue-shan xi-zu) which certainly is the most precipitous 
mountain in the world. They arrived in the kingdom of the Hephthalites 
where they stayed for the first time. The land is extensive but inhabitants 
are scarce, and there are none who prepare drinking and eating. He 
dared to become a layman in order to do his best for the sake of the 
Hephthalite rulers. Although he suffered troubles caused by political 
affairs, he luckily kept out of harm’s way by the protection of super- 
natural power. He then traversed the kingdoms such as Tashkurghan 
and Khotan. Because he often endured summer rains and icy snows, 
he was forced to stay in such kingdoms for the time being, but as there 
had already been little propagation of Buddhism, he did not stay so long. 
He then reached the kingdom of Tu-yu-hun (the capital was 15 li west 
of Kukunér) and to Shan-zhou (Xi-ning) in the first year that succeeds 


41 Chavannes, Ed., « Jinagupta », TP, 5, 1905, p. 332, fn. 1, restituted it to Jina- 
gupta, criticising Nanjo, B. who rendered it to Jaanagupta. 
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the fall of the Western Wei dynasty, or in 557 42. Notwithstanding that he 
had suffered much trouble and danger throughout his travels, his heart 
was still more energetic. When he arrived there, three years had passed 
since he left Gandhdra. More than half of the members who joined 
on departure had passed away on the road. The four were the existing 
ones able to arrive there. In the years of the Wu-du era under the 
rule of the emperor Ming of the Zhou dynasty (559-560), Jinagupta 
arrived for the first time in Chang-an. He stayed there in the temple Zao- 
tang”. As stated above, Jinagupta arrived in Xi-ning in 557 after three 
years’ journey from Purusapura. Since we know he observed the precepts 
in 554, his departure seems to have been just after his summer retreat, 
and it is reasonably supposed that he passed Kapisi and Bamiyan be- 
tween the years 554 and 557, or more possibly in 555. 

Dao-xuan put the biography of Dharmagupta just next to that of Jina- 
gupta in the same book. Dharmagupta, born in Lala(Pa.) or Lata (Skt.) 43 
as an eldest son of the Ksatriya family, went to Kanyakubja (Kanauj) 
at his age of twenty three in order to associate himself with Buddhism, 
As a monk at the safigharama called Yellow Flower, he observed the pre- 
cepts in the presence of the upadhyaya Samantadeva after two years’ study- 
ing. Later, when his master left for TakkadeSa at the request of the king 
of TakkadeSa, Dharmagupta accompanied him to stay there for one year. 
Even after his master returned to Kanyakubja, he remained to stay in 
Deva-vihara for four more years. Having traversed various countries and 
viharas, Mahayanic and Hinayanic, he received twice more the knowledge 
than he had in Kanyakubja. The merchants from the Northern Routes 
frequently came to Takkadeéa and informed him of the Great Chinese 
kingdom in the far east. He could not believe them at first audience from 
the center of his heart. However, he had no specific places for Buddhist 
propagation in spite of his earnest will. He at last proceeded to the king- 
dom of K4pisi with six attendants. He stayed there in the king’s temple 
(wang-si) 44, Afterwards he moved into the capital city (modern Begram) 


42 Only the Gao-li text says he arrived in the first year of the Dai-tong era of 
Western Wei. In other texts the Dai-tong is replaced by a letter meaning * succeeding’ 
or ‘later’. 

43 In the Dai-Tang xi-yu-ji, book 11, Valabhi is mentioned as the Northern Lala 
and Malwa as the Southern Lala. Yi-jin also mentions Lata as a country where Xuan- 
zhao in the mid-7th century went for a magical medicine. Based on the account that 
the capital city of Malwa is defended by the Mahi river on the north-west, it can be 
identified with modern Baroda, and Valabhi is rightly the Western LaJa and Malwa is 
the Eastern Lala. Hence the territory of the whole Lala covers an area extending from 
the Gulf of Cambay. 

44 Because Xuan-zang points out that an Earlier King’s temple is on the south 
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to reside more than two years with four attendants. During his stay in 
K§pisi he visited various temples and learned about the Kapisian Buddhism. 
Nevertheless, his mind for further propagation was still unquiet. The bi- 
ographer says that the kingdom of K4pi§i was at a junction of roads coming 
from north, and therefore merchants and merchandise from north of the 
Snowy Mountains (the Hindu Kush) had flowed into the territory of Ka- 
pisi. At the places where such merchants stayed, Dharmagupta again 
heard that the Three Precious Ones had flourished in the Great Kingdom 
of China, and so he and his followers wished to see China with all 
their hearts. They not only wished to see the sights and people, but also 
intended to propagate Buddhism. Hereby they crossed the Western Foot 
of the Snowy Mountains, Bo-chu-luo (Bakhla), Bo-duo-cha-na (Badakh- 
shan), and Da-mo-xi-bin-duo 45, and reached Tashkurghdn where they 
stayed one year. At last Dharmagupta arrived in the city Dai-xing the 
capital of the Sui dynasty, in the 10th month in winter of the Kai-huang 
era or in 590, 

Dao-xuan does not give an account of how old Dharmagupta was 
when he passed away in the 2nd year of the Wu-de era of the Tang dyn- 
asty, in 619. We cannot therefore gather any clues as to the time of depar- 
ture from either Takkadesa or Kapisi, but fortunately enough, Dao-xuan 
notes the durations of stay in each main kingdom; two years in K4pisi, 
one year in Tashkurghan, two years in Qyzyl, two years in Kara Shahr, 
two years in Turfan, and one year in Hami. Accordingly, the total dura- 
tion amounts to ten years. Taking into consideration the time he spent on the 
way, we may admit that Dharmagupta left TakkadeSa in the 70s of the 
6th century, This date fits well with the fact that Dharmagupta does not 
give any accounts of the Hephthalites, which had already been conquered 
in 567 by the second invasion of the Turkish chieftain, Sinjibu Khaqan 
or Siljibulos 4, 

It should be discussed here what and where the Western Foot of the 


bank of the large river (the Panjshir), that of Dharmagupta may be the same with the 
above temple. The only difference between the two sources is a letter meaning ‘ earlier ' 
If the biographer of Dharmagupta is right, ‘earlier’ may imply that there happened 
the dethronement before Xuan-zang visited KApist. 

45 Da~mo-xi-bin-duo is identical with Da-mo-xi-tie-di by Xuan-zang (the Dai- 
Tang-xi-yu-ji, book 12 and the Dai-Tang dai-ci-en-si san-zang-fa-shi-zhuan, book 5). 
Da-mo-xi-tie-di has been restituted to Dharmasthiti in Sanskrit. But such solution 
does not seem to be effective. for Dao-mo-xi-bin-duo. See Marquart, J., Eranfahr, Ber- 
lin, 1901, p. 225. This name should be solved in Iranian. 

46 The Zhou-shu, book 50, See also Uchida, G., « Studies in Early History of the 
West Turks», in his Studies in History of North Asia, Kyoto, 1975, pp. 436-437 (in 
Japanese). 
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Snowy Mountains was that twice appears in both itineraries as referred to 
above. Obviously it was situated between Kapisi and the northern slope 
of the Hindu-kush. According to the biography of Pei-ju in the book 
67 of the Sui-shu, Pei-ju is known to have edited the Xi-yu-tu-ji (the 
Illustrated Accounts of the Western Regions) in the year 60647. The in- 
formation that he collected was given him by the merchants from various 
western countries who had gathered into Zhang-ye for trading purposes. 
The Illustrated Accounts themselves have been dispersed, but still accessible 
is the introduction written by him and completely quoted in his biography. 
In this introduction he writes that there were three main routes leading to 
the Western Sea from Dun-huang, among which the Southern Route, or 
more accurately, the western half of this route is very closely identical 
with the itineraries of Dharmagupta and Jinagupta. On this route to the 
west of Cong-lin (the Pamir), one may traverse Tokhara, Ye-ta (the 
Hephthalites), Bamiyan, Chao 48, and reach North India. Comparing 
this route with those of both Indians, we reach a conclusion that the 
Western Foot of the Snowy Mountains was Bamiydn. 

After Song-yun and Hui-jiao returned to China, the passage through 
the western fringes of the Kara Korum ceased to be used anymore, and 
the high way connecting India with the countries beyond the mountains 
drastically shifted to the west. On this fresh road emerged such countries 
or towns as Kapisi and Bamiyan. The route which may have been a de- 
tour for propagandists does not seem to have been used by them acciden- 
tally. First of all, there is no mention of the Gandhara-Bolor-Tashkurghan 
route in the said introduction dated to 606. The Northern Route mentio- 
ned by Pei-ju is from Dun-huang to the Western Sea via Hami, Barkul-nér, 
the steppe areas north of the Tian-shan where the headquarters of the 
West Turks were, the extensive areas with various rivers running north- 
wards, and the Byzantine empire. The Middle Route thus called by Pei- 
ju through Turfan, Kara Shahr, Qyzyl, Kashgar, the Pamir, Ferghana, var- 
ious fortified cities in Sogdiana, and the Sassanian Persia. Secondly, in 
the general introduction of the Accounts of the Western Barbarians in 
the Tong-dian, book 191, four routes are described to lead to the Western 
Regions in this way: 1) 2200 li to the west of Yu-men and the Flowing 
Sands, one reaches Shang-shang; 2) 2200 li to the north of Yu-men, 


47 Uchida, G., « Reconstructions of the Xi-yu-tu-ji», Studies in History and Bud- 
dhism in honour of the Commemoration of the 70th birthday of Professor Fujiwara, 1973, 
pp. 115-128 (in Japanese). 

48 I discussed the kingdom of Chao as being identical with Kapis! and rejected 
the traditional identification with Zabulistin. See Kuwayama, Sh. « Khair Khaneh 
and its Chinese Evidence », Orient, 11, 1975, pp. 99-101. 


722, Sh. Kuwayama [20] 


crossing over the Flowing Sands, one reaches Che-shi (the areas lying 
across the Bogd-Ola); 3) 1000 li to the west of Yarkand, one reaches 
the Pamir, and more 1300 li to the west of it, one reaches Wakhan; 4) 500 
li to the south-west of Yarkand, one reaches the Pamir, and more 1300 
li to the south-west of it, one reaches Bolor. Among these the passage 
from Yarkand via the Pamir to Bolor and the passage to Wakhan are 
mentioned, but Du-yu, the editor of the Tong-dian, quoted these as having 
been reported by Dong-yan, who had been sent in 437 by the Later Wei 
emperor as a diplomat to the Western Regions 49. We cannot find any 
evidence there for the route crossing the Hindu Kush, but this fact rather 
give a clue to telling that the Gandhara~Bolor-Tashkurghan road was a nor- 
mal path in the 5th century. Thirdly, Pei-ju’s accounts of the three routes 
show that the route through the heart of the Hindu-kush was the only way 
to India from China in and before 606. Moreover, the western half of the 
Southern Route was used by Xuan-zang about twenty years after Pei-ju 
edited his Accounts. Xuan-zang passed from Tokharistan to India via 
Bamiyan, Kapisi, Laghman, and Nagarahara. Lastly, in the mid-7th cen- 
tury Xuan-zhao seems to have taken the same route. As Yi-jing stated 
in the first book of the Dai~Tang xi-yu qiu-fa gao-seng-zhuan (The Great 
Tang Biographies of High Priests being in Search of the Law in India), Xuan- 
zhao could not return back to China on his second voyage to India, because 
he was blocked up by the Tibetans on the Nepal road and by the Arabs on 
the Kapisi road. This safely points out that the Kapisi route was one of 
the two ways connecting India by land with China in the mid-7th century 59. 


v 


What was the cause of this change? It may plausibly be expected that 
the Hephthalite occupation of Gandhara and hence the decline of Gandharan 
Buddhism will give a clue. Song-yun and Hui-jiao tell the following facts: 
Gandhara was overthrown by the Hephthalites, who appointed a tegin of 
them to the king of Gandhara; by the time of Song-yun two reigns of 
tegins have passed, but by his brutality the present tegin pursues mass- 
acre, does not believe in the Buddhist faith and devotes himself to demons. 
He has contested the territory against Kasmir for three years, and 
this has caused trouble to the land and people of Gandhara5!. But 


49 The Tong-dian, book 191, says: ‘“* When the Later Wei emperor Tai~wu was on 
the royal throne, he sent Dong-yan to the Western Regions, and he returned and in- 
formed... ". 

50 TT, 51, 1c-2a. 
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attention should be drawn to the description of Shahbazgarhi 52. There 
he admitted the magnificence of the Buddhist temples and images, but 
never mentioned the desolation or the actual destruction by the hands 
of the Hephthalite tegin. About a century later, however, in Gandhara 
at the time of Xuan-zang, the royal family had already been extinct, 
the Kapigian deputies governed few inhabitants in deserted towns and 
villages, most of the inhabitants belonging to heretical schools and few 
believing in the True Law. There were 1000 sangharamas, which had 
been deserted in ruins, filled with wild shrubs, and solitary to the last 
degree. The stupas had mostly decayed, but the heretical temples, num- 
bering about one hundred, were occupied pell-mell by heretics. So, 
as we can see in descriptions of both Chinese, the decay of Buddhism 
happened after Song-yun’s visit. Presumably, its decline in Gandhara 
would have mainly resulted from the Hephthalite sucking of the wealth 
that had long supported the lives and creeds there. I do not agree there- 
fore, with those who opine that Buddhist art and architecture in Gandhara 
and its environs were destroyed literally by the first attacks of the Heph- 
thalites in the latter half of the Sth century. There is no positive evidence 
for it among the description of Song-yun. The Gandharan art and archi- 
tecture have not suddenly but gradually been deserted. 

The decline of the Hephthalites in their homeland began in about 558, 
when they were first attacked by Sinjibu Khaqan and his ally Khusraw 
Anushirwan. The results were that the Turks got the Sogdiana and Fer- 
ghana oases such as Samarkand and Shash as well as Kish which had once 
been parts of the Hephthalite hegemony 53. The defeat was too bitter for 
them to send their envoy to China, or to the court of Northern Zhou, 
which had been received by Chinese courts almost every year since 507 54, 
Just before the defeat, between 554 and 557, Jinagupta seems to have 


51 If we admit the itinerary of Song-yun in Gandhara and its environs, the mili- 
tary camp of the Hephthalite tegin is deduced to have been located five days’ march to 
the east of Taxila, or 8 days’ march to the east of the Indus. He never resided in the 
Peshawar basin proper. In addition, Yamada sharply criticised the view that the Heph- 
thalite tegin seen in Song-yun's narrative is identical with Mihirakula in various 
sources, Indian or Chinese. See Yamada, M., « Mihirakula and his Environs », Bukkyo- 
shigaku, 11-1/2, 1963 (in Japanese). 

32 Chavannes, BEFEO, 3, 1903, p. 419, fn. 5. 

53 Marquart, ibid., p. 64. Altheim, F., Geschichte der Hunnen, 2, Berlin, 1969, p. 260. 
Haussig, H. W., « Quellen tiber die zentralasiatischen Herkunft der europdischen Awa- 
ren», CAJ, 2-1, 1956, p. 23. 

$4 The Zhou-shu, book 50. The Hephthalite envoy came in the 2nd year of the 
emperor Ming’s rule or in 558, and the Zhou-shu says that afterward they were con- 
quered by the Turks and torn to pieces with the result of the end of their tributes to 
China. 
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stayed there. Their hegemony over Gandhara and the following disinte- 
gration caused the desolation of Gandharan Buddhism, which therefore no 
longer attracted both Chinese and Indian pilgrims as well as even merchants, 
In contrast to Gandhara, Kapisi and Bamiyan on the new highway leaped 
out into a brighter stage of history and occupied central situations in com- 
mercial contexts. Dharmagupta shows that Kapisi was a junction of the 
Northern Routes. Xuan-zang also stated as follows: ‘‘ These people (in 
Bamiyn) are remarkable, among all their neighbours, for a heart of pure 
faith; from the highest form of worship to the Three Precious Ones, down 
to the worship of various deities, there is not the least absence of earnest- 
ness and the utmost devotion of heart. The merchants, in arranging their 
prices as they come and go, fall in with the signs afforded by the deva- 
deities. If good, they act accordingly; if evil, they seek to propitiate the 
powers. There are ten convents and about 1000 priests. They belong to 
the Little Vehicles, and learn the Lokottaravadin’s discipline” 55. Thus, 
the Indian wealth, no longer saved in Gandhara, pushed the way toward 
K4pisi and Bamiyan, or farther through the Hindu Kush to Tokharistan 
and even beyond the Ami-darya. Together with merchants, Indian gods 
of popular beliefs travelled to such countries and cities. In remote coun- 
tries beyond the original frontiers of Indian culture, such images of Indian 
gods and goddesses occupied their seats among various deities and cults 
of Central Asian origins, as found in the recent decades in the excavations 
at Dilberdjin near Balkh, at Piandjikent near Samarkand, and so on. All 
that is left of the deities on and beyond the Ami-darya is types of the 
Saivite images. At Dilberdjin is a composite Siva and Parvati image seated 
on the bull Nandin painted on the wall which has close relation in its 
composition with the marble sculpture of the Umamaheévara image 
found at Tapa Skandar north of Kabul 56, Also in Piandjikent are found 
several fragments of painted deities that unavoidably presuppose the es- 
sential feature of Indian Siva, as Belenitsky and Marshak rightly pointed 
out 57, 

Xuan-zang describes in Bamiyan two standing Buddha figures and one 
nirvana Buddha: ‘‘ On the declivity of a hill to the north-east of the royal 
city is a standing image of the Buddha made of stone 150 feet high. To 
the east of the image is a Buddhist monastery. To the east of the mon- 


$5 Beal, Si-yu-ki, 50. 

56 Kruglikova, I. T., Dilberdjin, Moskow, 1974, 45, fig. 30. Kuwayama, Sh., «The 
First Excavation at Tepe Skandar », Archaeological Survey of Kyoto University in Afgha- 
nistan 1970, Kyoto, 1972, and see EW, 26, 1976, 381-383. 

5? Belenitski, A.M. and Marshak, B.I., «L’art de Piandjikent & la lumitre des 
derniéres fouilles 1958-1968 », AA, 23, 1971, pp. Sf., figs. 3-5. 
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astery is a standing image of the Buddha Sakyamuni made of some 
metal which is 100 feet high. In the monastery is a lying image of the 
Buddha in nirvana which is 1000 feet long” 58. The location of each 
standing Buddha figure has been very clearly fixed. Between two co- 
lossal standing Buddha figures there is a monastery which housed a 
huge lying image. The Dai-Tang xi-yu-ji also pointed out that to 
the east of the 150 foot Buddha figure is a monastery which was built 
by a xian-wang. The xian-wang has variously been interpreted. For in- 
stance, Beal and Watters translated it as a former king 5%. Sure that the 
character xian can have a wide range of meaning, but a xian—wan in 
this context should be interpreted as a late king or the last king but 
one. If so, the lying figure of huge dimension housed in this monastery 
is duly supposed to have been dedicated by the same ruler. Possibly, 
Xuan-zang came to Bamiyan not so long after such a cult image was 
built, and it may be admitted that the case was the same with the other 
standing Buddha images. 

We have discussed the routes which had connected India, or Gandhara, 
to China from the 4th century onward to find out a drastic change in the 
mid-6th century. From then on, the earlier route having been com- 
pletely discarded, a new route was opened as a high road running beyond 
Nagarahara and crossing the Hindu Kush at Bamiyan. Supported by more 
and more frequent exchanges of wealth from both sides of the Hindu-kush, 
Bamiyan has risen up from an earlier, rather isolated situation in both 
geographical and hence economical contexts. Solely in such circumstance, 
the constructive activities such as building gigantic Buddha figures could 
have been embodied. It should be further discussed that in Bamiyan the 
nirvana Buddha figures are closely related with those of Maitreya in the 
compositions of painting in some caves, but for the time being we have 
to satisfy ourselves in that the Bamiyan colossi emerged when Bamiyan 
became prosperous on the highway, that is, from the middle of the 6th 
century on 69, 


38 Beal, Si-yu-ki, pp. SOf. 

% Beal, ibid., p. 51. Watters, Th., On Yuan Chwang's Travels in India, London, 
1904-1905, p. 118. 

60 The cult in Tokhéristin and Sogdiana of the Siva-typed deities may have been 
reflected through Bamiyan from the mid-6th century on by the Saivism extensively sup- 
ported in the Kabul valleys and their vicinities. 
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THE MOTIF OF THE LION-BULL COMBAT 
IN THE ART OF IRAN, SCYTHIA, AND CENTRAL ASIA 
AND ITS SEMANTICS 


Among Prof. G. Tucci’s many and varied interests an important place 
is occupied by the study of the East Iranian and the smaller Indo-Iranian 
peoples, their interaction with the population of the Ancient Orient, and 
their ideological beliefs |. 

Valuable material needed to solve those problems is provided by the 
analysis of the motif of torment in the Sako-Scythian art of Eurasia. The 
representation of the struggle of beasts in Scythian art can be found on 
objects made in the Near Eastern, Achaemenid, and Barbarian, and Greek 
styles. The predator is usually the lion or griffin and the victims are the 
bull, the deer, the goat, and the ram. This subject appears in the archaic 
epoch: the Near Eastern silver mirror and the golden bowl from Kelermes. 
Later it was found in the Semibratny Burial Mounds (kurgans) No. 2, 4, 
and 6, namely, on the golden plates in the Achaemenian style and on the 
golden finger-ring executed in the Greek style. In the art of the 4th cen- 
tury B.C. the subject of torment remained popular. We find it on the 
plate from Alexandropol; on the golden plates, on the sheath of the sword, 
and the silver gorytus from Solokha; on the vase, the golden sheath of the 
sword, plate, and gorytus from Certamlyk; on the sheath, mirror, bracelet, 
and vessels from Kuloba; on the rhyton from Karagadeuah3; on the 
golden sheath from the Elizavetinskaja grave; on the pectoral, the hilt 
and sheath of the sword from the Tolstaja grave, etc.?. In the early 


1G. Tucci, «Osservazioni sul Fargard II del Vendidad», Giornale della Societa 
Asiatica Italiana, XXVI, 1913-14, pp. 243-251; Idem, Foreword to P. Daffina, L'immi- 
grazione dei Saka nella Drangiana, IsmeoRepMem, 1967 pp. XI-XI; Idem, « On Swat. 
The Dards and Connected Problems», EW, 27, 1977, pp. 9-13. 

2M.1. Artamonov, Sokroviiéa skifskih kurganov (The treasures of the Scythian 
burial mounds), Leningrad-Prague, 1966, figs. 80, 105, 131; pls. 29, 41, 116, 118, 120, 
122, 132, 145, 157, 160, 162, 181, 183, 208, 213, 236, 241, 242, 317, 329; Drevnee zoloto 
(The ancient gold), Moscow, 1975, Ill. 9, 41; B.N. Grakov, Skify (The Scythians), 
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monuments the stylistic treatment of this subject is varied. In the 4th cen- 
tury B.C., on the orders from the Scythians the Greek masters create a 
stable iconographic type of the composition and multiply it in a great 
number of copies. The motif of torment inflicted by the lion or a bird 
on a hoofed animal can be found all over the Saka area on the monuments 
which go back to between the early and the late Sakian epoch, for example, 
on the sacrificial altar from the Semenovsky burial mound, on the golden 
name plate from Cilikta, on the bronze name plates and clasps from Ka- 
ramurun II, Kadyrbai III burial mounds, Paviodar near-Irty$ areas, Tas- 
tym, Tegermansuk, on the bone plate from Tuurasuu, the spoon from 
Syn-Tas, on the objects from Siberian collection, of which many prob- 
ably come from Kazahstan 4. 

The question on the semantics of the torment representation has been 
approached by researchers from three different standpoints with regard to 
the interpretation of the Eurasian animal style: totemic, magic, and mytho- 
logical. A. Alféldi explained the popularity of this subject in terms of the 
fighting spirit and blood-thirsty traits in the character of the steppe no- 
mads, and considered that it represented the reflection of the struggle be- 
tween the two zoomorphic totems — ancestor forefathers 5. The totem theory 


Moscow, 1971, pl. XXIIIa; A.M. Leskov, Novye sokroviiéa kurganov Ukrainy (The 
new treasures from the Ukrainian barrows), Leningrad, 1972, pl. XI. 

3.N.A. Onaiko, « Zametki o tehnike bosporskoi torevtiki (Notes on the 
techniques of the Bosporian toreutics) », SA, 1974, No. 3. 

4S.S. Chernikov, Zagadka zolotogo kurgana (The riddle of the golden barrow), 
Moscow, 1965, pl. XXIII, 1; A. Kh. Margulan, K.A. AkiSev, M.K. Kadyrbaev, 
A.M. Orazbaev, Drevnjaja kul’tura Centralnogo Kazahstana (The ancient culture of 
Central Kazakhstan), Alma-Ata, 1966, fig. 64; B.A. Litvinskij, Drevnie koéevniki 
« Kryshi mira» (The ancient nomads from the « Roof of the World»). Moscow, 1972, 
pl. XII I, p. 68; A.K. AkiSev, « Novye Hudotestvennye bronzovye izdelija sakskogo 
vremeni (New artistic bronze articles of the Sakian period)», in: Progloe Kazahstana 
po arheologiteskim istoénikam (Kazakhstan's past based on archaeological sources), 
Alma-Ata, 1976, pp. 183-195, figs. 1, 2; Arheologieskie pamjatniki priissykkulija 
(The archaeological monuments of the near-Issyk~Kul area), Frunze, 1975, fig. 29; M. K. 
Kadryrbayy et al., « Raboty v Aktiubinskoj oblasti» (The work carried out in the 
Aktiubinsk Region), AOr, 1974, Moscow, 1975, p. 490; S. 1. Rudenko, « Sibirskaja kol- 
Ickcia Petra Pervogo (The Siberian collection of Peter the Great)», SA/, issue DZ-9, 
Moscow-Leningrad, 1962, pls. 1-4; IV, 2-4; V, 1-3; VI, 3-4; VIII, 1, 3-8; XIX, 1; 
M.1I. Artamonov, Sokrovigéa Sakov (The Sakian treasures), Moscow, 1973, figs. 34, 
41, 46, 175, 176, 178-180, 182, 193, 241, 243, 286; for a more accurate dating of those 
articles with that of the composition of the Siberian collection, see A.M. Mantsevit, 
«Nahodka vy Zaporotskom kurgane (The find in the Zaporo%skii Burial Mound », 
SSZS, Moscow, 1976, pp. 164-193. 

3 A. Alféldi, «Die Theriomorphe Weltbetrachtung in den hochasiatischen Kul- 
turen», AAnz, 1931. 
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was accepted by D. Carter and A. Farkas®. V.V. Golmsten emphasized 
the social aspect of this topic and considered that the representation of the 
struggle between the two zoomorphic totems, was, in fact, a reflection of 
the struggle for domination between the two clans or tribes in an epoch 
in which the disintegration of the primitive-communal society was taking 
place?. A.D. Grach ® supported this viewpoint. L. Gyula considered that 
it was the subject of marriage between the ancestors of a nomadic people: 
the mother in the image of the she-deer and the ancestor who turned into 
a wolf or griffin 9. 

The supporters of the magic theory - K. Schefold, 1. V. Jacenko, 
G. A. Fiodorov-Davydov, A.M. Hazanov, A.I. Skurko, — consider that 
the images of animals were represented on the articles in the belief that 
in this way the article in question might be magically endowed, as also 
its possessor, with the traits intrinsic to the depicted animals 1°, Accord- 
ing to G.A. Fiodorov-Davydov the motif of torment is semantically 
identical with the depictions of one animal on the body of the other and 
this was thought to have the effect of increasing the magic powers of the 
apotropei—obereg. 

In contrast to those points of view implying the extremely archaic 
and primitive character of the Scythian ideology, a predominantly new 
belief has been advanced since the time of M.I. Rostovcev. According 


© D. Carter, The Symbol of the Beast. The Animal Style Art of Eurasia, New 
York, 1957, pp. 11-12; A. Farkas, « Interpreting Scythian Art », AAs, XXXIX, 1977, pp. 
124-38. 

7 V.V. Golmsten, Jz oblasti kulta drevnei Sibiri (From the cults of the ancient Si- 
beria), in the collection « Iz istorii dokapitalistiteskih formacij» (From the history of 
the pre-capitalist formations), Moscow-Leningrad, 1933, pp. 114-115. 

® A.D. Graét, «Proizvedenija skifo-sibirskogo iskusstva vy predelah etno-kul- 
turnyh zon aziatskih stepei (The works of the Scythian-Siberian art within the ethno- 
cultural zones of the Asian steppes)», in: Tezisy dokladov III Vsesojuznoj konferencit 
po voprosam skifo-sarmatskoj arheologii (Summaries of papers read at the 3rd All-Union 
Conference on the question of Scythian-Sarmatian archaeology), Moscow, 1972, p. 30. 

9 L, Gyula, L'art des nomades, Budapest, 1972, pp. 100-105. 

10 K. Schefold, «Der skythische Tierstil in Siidrussland», ESA, XII, 1938, pp. 64-65; 
1. V. Jacenko, Iskusstvo skifskih plemen Severnogo Prigernomorja (The art of the 
Scythian tribes living in the Northern part of the near Black Sea area), in: «Istoria iskus- 
stva narodov SSSR » (The history of art of the USSR peoples), Vol. 1, Moscow, 197], 
p. 118; G. A. Fiodorov-Davydov. «O scenah terzanija i borby zverei v pamjatni- 
kah skifo-sibirskogo iskusstva (On the motif of torment and the struggle of beasts in 
the monuments of the Scythian-Siberian Art)», USA, 3, Leningrad, 1975, pp. 23-28; 
by the same author, dskusstvo koéevnikov i Zolotoi Ordy (The art of nomades and the 
Golden Horde), Moscow, 1976, p. 190; A.M. Hazanov, A.I. Skurko, «Socialnye i 
religioznye osnovy skifskogo iskusstva (The social and religious basis of Scythian art)», 
SSZS. 
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to the latter, the Sako-Scythians are regarded as a people who had in- 
herited from their Indo-Iranian ancestors a noble spiritual culture and who 
had developed a mythology. This viewpoint was supported by V. I. 
Abaev, I. S. Braginskij, K.V. Trever, S.P. Tolstov, G.A. Pugaéenkova, 
S. I. Rudenko, B. A. Litvinsky, and is now also supported by V. G. Lukonin, 
D.S. Raevskij, G.M. Bongard-Levin, E. A. Grantovskij, B.N. Mozo- 
levskij, S.S. Bessonova, and E.E. Kuzmina. The proponents of the 
mythological interpretation of the art of the steppes consider that the mo- 
tif of the struggle between the beast of prey and a herbivorous animal is 
a manifestation of dualism, the reflection of the struggle of opposites in 
nature !1, 

A more precise understanding of the meaning of the torment represen- 
tation, can be achieved bya scertaining where and when this composition 
took its origins, what was its original content, and then by establishing 
when this subject could reach the Eurasian steppes and what was the 
meaning given to this subject by the Sako~Scythians. 

The motif of torment originated in Mesopotamia and Elam at the 
end of the 4th millennium B.C. and it was often depicted on monuments 
and in glyptics.!2 According to of the Near Eastern art specialists, this 
composition is astral-cosmological in meaning. This is confirmed by 
the fact that some celestial symbols were placed above the representation, 


4K. V. Trever, Pamjatniki greko-baktrijskogo iskusstva (The monuments of Greek- 
Baktrian art), Moscow-Leningrad, 1940, pp. $1-53; S.I. Rudenko, Kul’tura naseleniya 
gornogo Altaja v skifskoe vremija (The culture of the population of the mountainous Altai 
in Scythian times), Moscow-Leningrad, 1953, p. 339; I.S. Braginskij, /z istorii tadzik- 
skoj narodnoj poezii (From the history of the Tadjik folk poetry), Moscow, 1956, p. 49; 
E.E. Kuzmina, «O semantike izobrazenij na Certomlytskoj vaze (On the semantics 
of the depictions on the Chertomlytskaya vase)», SA, 1976, No 3; by the same author 
« Skifskoye iskusstvo kak otrazeniye mirovozzrenija odnoj gruppy indo-irantsev (Scy- 
thian art as a reflection of the world outlook of one group of Indo-Iranians) », SSZS, 
pp. 57, 58, 61; E.E. Kuzmina, Scena terzanija v iskusstve sakov (The representation 0 
torment in Sakian art); in: Etnografija i arheologija Srednej Azii (Ethnography and 
Archaeology of Central Asia), Moscow, 1979, pp. 78-83; B. M. Mozolevskij, Tovsta mo- 
gila (The Tovsta grave), Kiev, 1979, pp. 214-226; D. S. Raevskij, « Ob interpretacii pa- 
mjatnikoy skifskogo iskusstva (On the interpretation of the Scythian art monuments)», 
NAA, 1979, No. 1. 

12,N.D. Flittner, Kul"tura i iskusstvo Dvuretja (The culture and art of the Meso- 
potamia), Moscow-Leningrad, 1958, figs. on pp. 75, 78, 80, and 201; H. Frankfort, Cyl- 
inder Seals, London, 1939, pls. XIb, XIIc; A. Moortgat, Vorderasiatische Rollsiegel, 
Berlin, 1940, N93; W. Ward, The Seal Cylinders of Western Asia, Washington, 1910, 
N 114, 560; J. Menart, Recherches sur la glyptique orientale, Paris, 1883, vol. 1, fig. 22, 
24, 38; L. Legrain, « Empreintes de cachets élamites », Mémoires de la mission archéo- 
logique de Perse, XVI, 1921. 
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even when it included the eagle, while on the body of the lion there was a 
solar rosette 13, Often, the depiction is duplicated to accentuate the cyc- 
lical recurrence of the phenomenon they symbolize. G. Contenau quoted 
the following Sumerian text: ‘‘ Ishtar, the goddess of the night, is me, 
Ishtar, the goddess of the morning - is me” !4. Ishtar was identified with 
the morning star and was called she-deer, while the lion was a sun sym- 
bol !5. On this basis, the struggle between the hoofed animal and the lion 
is treated as a depiction of the rise of the star of Ishtar in the shining sun. 

Menil du Buisson came to a different conclusion. According to him, 
in the presentation of the struggle, the lion symbolizing the morning and 
night stars kills the bull symbolizing the daylight heat, or the goat (ante- 
lope) symbolizing the night cold! But in his interpretation, too, this 
composition means the alternation of the day and the night, and reproduces 
the cycle of the Venus planet. 

Having traced the long history of this subject in the Near East and 
the Mediterranean, M.-L. and H. Erlenmeyer came to the conclusion that 
the motif of the struggle was an illustration of the solar cycle: the circular 
movement of the sun in the upper and the lower worlds, the struggle be- 
tween day and night and also between summer and winter !7, the fact 
which is confirmed by the depiction of a single combat on the sacrificial 
slabs used at New Year festivities 18. 

The most convincing interpretation of the motif of combat between 
the lion and a hoofed animal is offered by W. Hartner, and R. Ettinghausen, 
who stressed the concealed astronomical meaning of the composition !9. 
The Sumerian astrologers were well aware of the fact that the alternation 
of heavenly bodies of the firmament was cyclical in nature. The division 
of the year was based on the sun's constellations: Pleiades, which was 
called ‘* The Star of the Bull” by the Sumerians; the Lion with the bright 
star of Regul which was called ‘‘the king Star” by the Akkadians; the 


13 A, Roes, « L’animal au signe solaire », RA, XII, 1938. 

14 G. Contenau, Le déluge babylonien, Paris, 1952, p. 223, 

43 A, Jeremias, Handbuch der altorientalischen Geisteskultur, Berlin, 1929, p. 378. 

16 Le Comte du Mesnil du Buisson, « Le mythe oriental des deux géants du jour 
et de la nuit», JA, VIII, 1968, I-II. 

17 M.-L. und H. Erlenmeyer, « Ober griechische und altorientalische Tierkampf- 
gruppen», Antike Kunst, 1968, Nos. 1-2, pp. 53-67. 

18 A. Moortgat, Tammus, Berlin, 1949, pl. 18. 

19 W. Hartner, R. Ettinghausen, « The Conquering Lion: the Life Cycle of a Sym- 
bol», Oriens, 17, 1964, pp. 161-170; W. Hartner, « The Earliest History of the Con- 
Stellation in the Near East and the Motif of the Lion-Bull Combat», JNES, XXIV, 
No. 1-2, 1965; R. Ettinghausen, From Byzantium to Sasanian Iran and Islamic World, 
Leiden, 1973. 
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Scorpio with the star of Antares; the Aquarius (‘* The Horns of the Goat”) 
which was depicted as a goat. At the end of the 4th-3rd millennium B.C. 
in Mesopotamia the constellation of the Lion together with the King Star 
was at its zenith on February 10th when the field work started; while 
Pleiades (the Star of the Bull) disappeared from the firmament and was 
not seen for 40 days running. Together with Pleiades, there also disappeared 
the constellation of the Cassiopea which was called the Star of the Deer. 
On May 15 when the constellation of the Lion disappeared there appeared 
at the same time the Aquarius - the Horns of the Goat which disappeared 
in the autumn when the constellation of the Lion rose again. Thus, the 
pattern of the constellations of the Lion, the Bull, the Deer, and the Goat 
was in accord with the solar cycle and determined the star of various 
kinds of field work. In accordance with this, the motif of the lion - goat 
combat signified the onset of the autumn, while the lion — bull combat 
or the lion — deer combat in art symbolized the spring time revival of 
nature. 

The correctness of the treatment finds its confirmation in the fact 
that the motif of torment is depicted next to the tree of life or a germinating 
cereal 20, 

The composition of the motif of torment in Near Eastern art was 
borrowed by Egypt where it was represented on the reliefs on tombs and 
mausoleums. According to M. E. Mattieux this was due to their ritual- 
religious function connected with the idea of revival 2!. 

The subject of the struggle was known also in Cretan-Mycenian art 22. 
According to A. Evans, this was no more than a naturalistic picture of 
lion hunting 23. But J. Desneaux established that this subject made its 
appearance both on Crete and in Mycenae under the Near Eastern influence 
and had a symbolic meaning 24. 

In the 7th century B.C., in the epoch when this subject was acquiring 
an Oriental tinge, this subject found its way to Greece via Ionia and the 


20 N, D, Flittner, op. cit., p. 80; W. Ward, op. cit., N. 1066, 

21M. E. Matticux, Iskusstvo drevnego Egipta (The art of ancient Egypt), issue 
Il, Leningrad, 1941, pp. 46-48, fig. 17, table XXIa; by the same author, Iskusstvo drev- 
nego Egipta (The art of ancient Egypt), Moscow, 1961, pp. 277-278, fig. 80, 133. 

22H. Kantor, «Ivory Carving in the Mycenaean Period ». Archaeology, 1960, v. 
13, N 1, fig. 3, 4, 10. 

23 A. Evans, The Palace of Minos. London, 1921-1936, v. Ill, p. 122, v. 1V, fig. 
479, 482. 

24 J, Desneaux, « Sur quelques représentations du “lion & la proie” en glyptique 
et numismatique antiques», Revue belge de numismatique et sigillographie, CV1, 1960, 
pp. 17-19. Instead of the lion, which did not exist on the island, the Cretan masters 
depicted a dog in the torment scene, a feature which was preserved in later Greek art, 
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islands. The fact that the treatment of the lion in the Aegean world bore 
the traces of its Assyrian prototypes 25 is a clear indication of the subject's 
Near Eastern origin. In Hellas, the motif was represented in sculpture on 
burial urns, decoration, seals, and coins 26. The motif can also be found 
on the coins from the cities of Hersonnes and Panticapey which were lo- 
cated in the Northern Near Black Sea area?7. Homer's description of 
Odysseus’ name plate which bore a depiction of a predatory he-dog attack- 
ing a doe also points to the popularity of this subject in the Greek art 
(Odyssey, XIX, 225): 


“* Skilfully did a master depict 

On the plate a terrible he-dog 

With a doe in his powerful claws 

She was trembling, as though alive, 

The he-dog was in a white rage and looked at her fiercely”. 


Hesiod gave a description of Hercules’ shield, which bore a depiction of 
two lions attacking a she-deer. According to Hesiod, the struggle took 
place when the summer heat set in and “the vineyards began to acquire 
their colourful tinge to bring people a woe or a joy from Dionysus”; 
in this way he stressed the connection between this composition, on the 
one hand, and the solar cycle together with the cult of the revival of na- 
ture, on the other. 

In Greece, the torment scene wholly retained its symbolism and was 
regarded as a depiction of the change of day and night in the course 
of the Sun’s progress during its movements in the upper (celestial) and 
the lower (subterranean) spheres, and also as meaning the unity and the 
struggle of opposites in the spirit of Heraclitus’ teaching 28, 

Erlenmeyer's view that there was a possible connection between the 
torment scene and the cult of Dionysus29 should be pointed out here. The 


25 A. Cahn, « Die Léwen des Apollon », Museum Helveticum, 1950, N 7, p. 1947; 
J, Desneaux, op. cit. pp. 8-12; M.-L. und H. Erlenmeyer, op. cit. pp. 53-56, 

26 1 wish to express my thanks to O. Ya. Neveroy for his consultation, M.-L. 
und H. Erlenmeyer, op. cit., J. Desneaux, op. cit., pl. I-Il; E. Coche de la Ferté, Les 
bijoux antiques, Paris, 1956, 1956, pl. XI, 1; F. Matz, Geschichte der griechischen Kunst, 
Berlin, Bd. 1, 1949, Taf, 178-182; G. Richter, Animals in Greek Sculpture, Oxford, 1930, 
pl. V, pp. 13-17; VI, p. 21; B. Buscher, Griechische Vasen, Leipzig, 1940, Abb. 71-72. 

27 A.N. Zograf, « Antichnye monety, (The coins of the Antiquity)», M/A, No. 
16, Moscow-Leningrad, 1951; p. 148, table XXXV, 11; XXXVIII, 15, 

28 J. Desneaux, op. cif., pp. 9-10; Moscow-Leningrad und H. Erlenmeyer, op. 
cit., pp. 59, 61-66. 

29 M.-L. und H. Erlenmeyer, op. cit., p. 62. It is interesting to note that on the 
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Dionysian cult displayed some archaic features, which were manifested in 
the teriomorphic Dionysian reincarnations alternating between slumber and 
awakening, with Dionysus himself being depicted as the lion and panther, 
goat and bull, thus indicating the connection between those reincarnations 
and the solar cycle: the spring Dionysian festivals - dedicated to nature’s 
rebirth — were observed on the day of the winter equinox 3°, According 
to the teaching of the Orphics, Dionysus Zagreus was a son of Persephone 
who, afther being torn to pieces by the Titans, was again reborn from 
Semele, who was associated with the idea of the resurrection of the dead 31, 
Probably under the influence of the Orphics and Pythagoreans the scene 
of torment began to be pictured on sarcophages as a symbol of the coming 
resurrection. Thus in Greece the scene of torment was evolving towards 
its philosophical-mystical treatment 32. 

In the pre-Achaemenian epoch Iran borrowed the motif of the struggle 
between a predator and a hoofed animal from the Near East. It is repre- 
sented on the imported vessel found in layer IV in Hasanlu (depicting a 
predator tormenting a deer) also on the cups from Marlik and Amlash, 
on the vessel from Sialk and also on the whetting stone, parts of the har- 


reverse side of the coins the images of Dionysus and Pan (A. N, Zograf, op. cit., p. 148) 
are depicted next to the subject of the struggle. The Dionysian symbolism of the tor- 
ment scene is especially evident in the so-called ‘* Alexandrian silver” — silver vessels 
related to the second-third centuries A.C., which were used for cult purposes. These 
vessels spread from Alexandria all over the Mediterranean and Near East, as far as 
England and Georgia, and had many local imitations. Those vessels which were dec- 
orated with Dionysian symbols — tyrses, shepherd's stafis entwined with ribbons, trees, 
satyr's and Menades’ masks and shrines - bore the scenes of the lion and other pred- 
ators or, more rarely, dogs, attacking the bull, deer, goat or doe; there is also one depic- 
tion of the bear attacking the wild boar; T. Dohrn, « Spdtantikes Silber aus Britannien », 
Mitteilungen des Deutschen Archdologischen Instituts, Bd. Ml, 1946; K.G, Matabeli, 
Serebrjanie fialy iz Armazishevi (The silver phials from Armaziskhevi), Tbilisi, 1970; 
K.G. Matabeli, Pozdneantinaja torevtika Gruzii (Georgian late-Antiquity toreutics), 
Tbilisi, 1976. 

30 V.I. Ivanov, Dionis i predionisiistvo (Dionysus and the pre-Dionysian epoch), 
Prague, 1923; O.M. Frejdenberg, Poetika siuzeta i Zanra (The poetics of the subject 
and the genre), Leningrad, 1936. 

31 O.F. Zelinskij, Drevnegredeskaja religija (The ancient Greek religion), Prague, 
1918, pp. 35, 109-113; S.1. Radzig, Antiénaja mifologija (The mythology of Antiquity), 
Moscow-Leningrad, 1939, pp. 62, 63, 83; A. F. Losev, Antidnaja mifologija v ee istori- 
éeskom razvitii (The historical development of the mythology of Antiquity), Moscow, 
1957, p. 151. 

32 This symplegm made its appearance in Thracian art under the Greek influ- 
ence. I, Venedikov, T. Gerasimov, Trakijskoe iskusstvo (Thracian art), Sofia, 1973, 
No. 70, pp. 281, 284, 
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ness, axes, tops and ornaments from Luristan33. These articles usually 
bore the scenes of torment of the goat or ram by the lion (sometimes 
winged) and, rarely, by a bird. 

The scene of torment acquired a special popularity in Iran in the 
pre-Achaemenian epoch. Most frequently the scene represented the lion- 
bull combat. This subject is repeated 16 times in the reliefs in Persepolis 34 
and also many times in the applied arts: on a silver platter, on a sword 
Sheath, seals, and the diadem, all found in Iran and the neighbouring 
regions 35. The spread of the subject during the Achaemenian reign was 
due to the Assyrian influence 36, 

In Assyria, the symplegm 37 was represented only in the monumental 
architecture (on the Black obelisk, in the palace of Assurnazirpal in Nim- 
rud) and on royal insignia-seals, arms intended for parades and vestments 38 
because this ancient composition was given a different treatment and ac- 


33 R, Dyson, « Early Cultures of Solduz», SPA, v. XIV, L.-N. Y., 1967, f. 1030; 
H. Kantor, A Rock Crystal Bowl in Cincinnati, Ibid. f. 1047; R. Girshman, Fouilles de 
Sialk, Paris, 1938-1939, v. Il, pl. LXXXV; 7000 ans d’art en Iran, Genéve, 1966, pl. 
20; P.S. Moorey, Ancient Bronzes from Luristan, London, 1974, pl. Vc, VIIIB, IX; 
Idem, Ancient Persian Bronzes in the Adam Collection. London, 1974, N 4, 8, 33, 54, 
55, S6A, 78, 119A. 

34 E, Schmidt, Persepolis, v. I, Chicago, 1953, p. 82, pl. 19, 60. 

38 H. Makhbubyan’s collection 5 (I wish to thank V.G. Lukonin for his report); 
7000 ans d’art en Iran, Paris, 1968, pl. LXIV, No 676; W. Ward, The seal cylinders, 
No, 1066, 1091, 1099, 1100; E. Porada, Corpus of Ancient Near Eastern Seals, Washington, 
1948, No. 843; O.D. Lordkipanidze, Zolotaya diadema V. veka do n.e. iz Vani (The 
golden diadem dating from the Sth century B.C. from Vani), Doklad na sessii IIGK (A 
Teport to the session of the History of State and Culture of Iran). Leningrad, 1971. 

36 The symplegm continued to be represented under the Parthians, Sasanians and 
in the Middle Ages (K. V. Trever, op. cit., pl. 8; 1. A. Orbeli, K. V. Trever, Sasanidskij 
metal (The Sasanian Metal), Moscow-Leningrad, 1935, pls. 26, 30, 31, 39; A. Ja. 
Borisov, V.G. Lukonin, Sasanidskie gemmy (The Sasanian gems), Leningrad, 1963, pp. 
33-34, No. 741; P. V. Lukonin, Pamjatniki kul’tury Sasanidskogo Irana (The monuments 
of culture of Sasanian Iran), Leningrad 1960, fig. 7, 14); V.P. Darkevit, Hudoze- 
stvennij metal vostoka (The artistic metal of the Orient), Moscow, 1976, pls. 4, 5, 9; 
V. Lukonin, Jran, vol. Il, Genéve, No. 202, 204. 

37 In Assyria, instead of the lion, a semantically identical griffin was represented. 
The latter's image became popular beginning from the middle of the second millennium 
B.C. in Asia Minor. 

38 N.D. Flittner, op. cit., fig. on p. 252; R. Barnett, Assprische Palastreliefs, 
Prague, 1968, fig. 32; E. Porada, op. cit., pl. LXXXV, N. 602, 604; E. Hertzfeld. «Die 
Kunst der zweiten Jahrtausend in Vorderasien», AMI, 1938, Bd. IX, pp. 40-41, fig. 
203; H. Frankfort, The Art and Architecture of the Ancient Orient, London, 1958, 
f, 41; E. Porada, «An Assyrian Bronze Disc», Bulletin of the Museum of Fine Arts, 
Boston, XLVIII, 1950, pp. 2-8. 
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quired a social significance: the lion began to be understood as the King’s 
emblem 39. The treatment was accepted by the Achaemenians. 

In the 64th centuries B.C. in Iran there was a shift in the locations 
of the constellations of the Bull and Lion. The latter was seen on March 
28, about the time of the vernal equinox, from which the beginning of the 
solar New Year Nourouz — the chief festival of the Iranians - was calcu- 
lated. According to the Zoroastrian calendar the Nourouz came on the 
date of the vernal equinox. The Iranian year was divided into 12 months 
with theoforic names and consisted of 365 days, (thirty days for each 
month plus five days of the intercalation) 4°. This was confirmed by the 
evidence of Quintus Curtius Rufus (History of Alexander, 3, III, 8-11): at the 
dawn the Persians raised over the King’s marquee the sign of the sun and, 
after the magis, there appeared ‘‘ 365 youths wearing purple mantles ac- 
cording to the number of the days of the year, because the Persians divide 
the year into as many days”. 

V. A. Livshits demonstrated that the Zoroastrian calendar originated in 
the eastern Iranian regions and ‘can be considered as the development 
of the general Aryan (Indo-Iranian) legacy”. One of the general ideas 
probably arising in the Eurasian steppe motherland is the observance of the 
day of the vernal equinox as the New Year, which is reflected in the most 
ancient strata of the Indo-Iranian Mythology 4!. 

At the stage of mythological thinking, which is characterized by the 
concretely sensual rather than abstract-logical perception of the world, all 
phenomena in nature and society were viewed in accordance with the 
concepts prevalent in mythological times as cyclically recurrent at definite 
intervals and following a strict rhythmical pattern observed by annual 
festivals 42. The latter were landmarks in the solar—vegetative cycle and 


39 W. Hartner, R. Ettinghausen, op. cit., p. 164-168; W. Hartner., op. cit., H. 
L’Orange, Studies on the Iconography of the Cosmic Kingship in the Ancient World, Oslo, 
1953. . 

40 'V. A, Liv8its, Zoroastriiskij kalendar (The Zoroastrian Calendar), In: E. Biker- 
man, Hronologija drevnego mira (The Chronology of the Ancient World), Moscow, 1975, 
pp. 320-325. I.M. Djakonov, M.A. Dandamaev, V.A. LivSits, Mesiatsy v drevnej 
Perednej Azii (The months in the ancient Near East), in the above book, pp. 301-303. 

41,1. Sterbatskij, Nauénye dostizenija drevnej Indii (The scientific achievements 
of ancient India), «Izbrannye trudy russkih-indologov-filologov » (The selected works 
of the Russian specialists in Indian philology), Moscow, 1962, pp. 254-270; G. M. Bon- 
gard-Levin, E.A. Grantovskij, Or Skifii do Indii (From Scythia to India), Moscow, 
1974, pp. 10-11; G.M. Bongard-Levin, 4.V. Gerasimov. Mudrecy i filosofy drevnej 
Indii (The sages and philosophers of ancient India), Moscow, 1975, pp. 275-277; G. Thi- 
baut, Indische Astronomie und Mathematik, Strasbourg, 1899. 

#2 D. Vitrov, Estestvennaja filosofija vremeni (The natural philosophy of time), 
Moscow, 1964; A.Ja. Gurevit, «Cto est vremja? (What is time?)» VL, 1968, No. 
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were observed to honour the victory of the god, a mythological forefather 
or a hero of the given culture, over the forces of the destruction and 
chaos, thus signifying the restoration of the world order. The great deed 
of the hero is then regularly performed by the generations genealogically 
connected with each other by a sequence of heroes of whom the last one 
is the ruling king. 

In accordance with the mythological conception of cyclical time 43, it 
is the struggle of the opposite forces that ensures equilibrium of the world. 
The Nourouz — the apotheosis of the annual cycle — signifies the recurring 
victory of order over chaos, of light over darkness, of fertility over steri- 
lity - the victory which was gained sometime in the past and then annually 
achieved by the king acting in the role of the hero’s deputy in the festivity 
rituals. Therefore, Nourouz is not only a solar—vegetative festival but also 
a social one 44 and, in accordance with this, the scene of the struggle sym- 


11; by the same author “ Vremja kak problema istorii kul’tury” (Time as a problem of the 
history of culture), VF, 1969, No. 3; by the same author Kategorii srednevekovoj kul'tury 
(The Categories of medieval culture), Moscow, 1972, pp. 28-30, 84-88; M. I. Steblin- 
Kamenskij, Mif (The myth), Leningrad, 1976, pp. 43-50; E.M. Meletinskij, Poetika 
mifa (Poetics of the myth), Moscow, 1976, pp. 165-168, 173-177, 193, 218-221; V.V. 
Ivanov, Oéerki po istorii semiotiki v SSSR (The essays on the history of semiotics in 
the USSR), Moscow, 1976, pp. 49-52; B. R. Vipper, Problemy vremeni v izobrazitelnom 
iskusstve (The problem of time in the figurative arts), in the collection entitled: «50 years 
of GMII» (in Russian), Moscow, 1962; I.E, Danilova, O kategorii vremeni v zivopisi 
srednh vekov i rannego vosroidenija (On the category of time in the pictorial art of 
the Middle Ages and the early Renaissance), in the coll. entitled: «Jz istorii kul’ tury 
srednih vekov i vozrosdenija» (From the History of culture of the Middle Ages und 
the Renoissance), Moscow, 1976, pp. 157-170; M. Nilsson, Primitive Time-Reckoning, 
Lund, 1920; M. Eliade, Le mythe de I’éternel retour, Paris, 1939; Id., «Prestige du Mythe 
cosmogonique », Diogéne, 1958, No. 23. On the role of festivals in culture, see M. 
M. Bahtin, Tvoréestvo Fransua Rable i narodnaja kultura srednevekovja i Renessansa 
(The art of Frangois Rabelais and the folk culture of the Middle Ages and the Renaissance), 
Moscow, 1965. 

9 For a discussion of the cyclic nature of time among the ancient Iranians, see: 
M. Eliade, Le mythe de I"éternel retour. Archétypes et répétition, Paris, 1949, pp. 186, 
187, 191, 192; M. Molé, « Rituel et eschatologie dans le mazdéisme », Numen, VII, 1960, 
pp. 148-160; M. Duchesne-Guillemin, «Rituel et eschatologie dans le mazdéisme»; Nu- 
‘men, VII, 1961, pp. 46-50; Gh. Gnoli, Zoroaster’s Time and Homeland, Naples, 1980, 
pp. 196-198, 

44 For a description of the Nourouz festivities in Iran see: K.A. Inostrancev, 
« Sasanidskij prazdnik vesny (The Sasanian festival of spring)», in: « Zivaja starina » 
(The living old time), 1909, II-III; by the same author, « Drevneisie arabskie izvestija 
oprazdnovanii Nauruza v sasanidskoj Persii (The most ancient Arabic report on the ob- 
servance of the Nourouz in the Sasanian Persia)», ZVORAO, XVI, St. Petersburg, 1904; 
S. Khedoyat, « Nairangistan », TIE, XXIX, 1958; Al Biruni; Selected Works, Tashkent, 
1957, pp. 254-256 (in Russian); N. A. Kisliakov, « Nekotorye iranskie poverja i praz- 
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bolizing the solar-vegetative cycle was regarded also as the emblem of the 
dynasty of the Achaemenids 45. And it is for this reason that the dual 
symbol of the triumph of spring and royal might was represented in the 
palace of Persepolis constructed for New Year festivities 46. 

Thus, the motif of torment in the Old World art signified the vernal 
revival but, as regards the details of the treatment thereof, they underwent 
various changes in different periods of time and in different countries 47. 

What was the semantics of this motif in Scythia? The most ancient 
article containing this representation is the mirror from Kelermes, which 
was made in the Near East 48. It appears that the notif of torment was 
borrowed by the Scythians from the Near Eastern art. Some of the arti- 
cles later found to contain this composition were Achaemenian and Greek 49. 


dniki v opisanijah zapadnoevropeiskih puteSestvennikov XVII v. (Some Iranian be- 
liefs and festivals in the descriptions of the West European travellers to Iran in the 17th 
century )», MVNVA; H. Massé, «Le Nouruz Name d’Omar Khayyam», Annales de 
[Université d’Alger, 1938; J. Duchesne-Guillemin, La religion de l'Iran ancien, Paris, 
1962, pp. 98-99, 165; G. Widengren, The sacral kingship of Iran, Leiden, 1959, p. 252; 
P. Diba, « N6-Rouz le Nouvel An iranien. Un mythe de l’éternel retour», Actes de la 
XVII rencontre assyriologique internationale, Bruxelles, 1970, pp. 93-96; Idem, « No-Rouz», 
International Congress of Iranian Art and Archaeology, VI, Oxford, 1972, p. 15; Cool 
Root, «The King and Kingship in Achaemenid Art», Acta Iranica, 19, Leiden, 1979; 
Gh. Gnoli, Zoroaster’s Time, p. 198. 

45 E. Herzfeld, Iran in the Ancient East, London-New York, 1941, pp. 251-252; 
J, Duchesne-Guillemin «A la recherche d’un art mazdéen», International Congress 
of Iranian Art and Archaeology, V, Tehran, 1968, p. 269; E. Herzfeld considered that 
this symplegm was a specific emblem of the Achaemenids. G. Duchesne-Guillemin 
quite rightly considered that the semantics of the composition changed many times dur- 
ing the many centuries of the development of this subject in the various regions of the 
old world. 

46 A. Pope, «Mythical and Ritual Elements in the Architecture and Ornament 
of Persepolis », A Survey of Persian Art,, XIV, London-New York, 1967; F. Bode, « Sym- 
bolic Elements of Achaemenian Architectural Ornament», International Congress of 
Iranian Art and Archaeology, V1, Oxford, 1972; J. Deshayes, Origine et signification des 
représentations symboliques 4 Persépolis, « Majalla-e adabiyat va ulum-e insani », Tehran, 
1965, No. 4; A., Wensinck « The Semitic New Year and the Origin of Eschatology », 
AOr, I, 1923. 

47 Later, when in place of the ancient naturalistic dualism there came to dominate 
the moral-ethical conception of the struggle between good and evil as the basis of the 
universe, the scene of torment came to signify a religious symbol of the triumph of vir- 
tue and in this new meaning it was handed down to us in Christian art. The prerequi- 
sites for this re-interpretation were laid down already in the philosophy of the ancient 
East, the teachings of the Orphics in Greece and especially of Zoroaster in Iran, con- 
cerning the original struggle between Good and Evil. 

48 M.I. Maksimova, « Serebryanoye zerkalo iz Kelermesa (The silver mirror from 
Kelermes) », SA, 1954, XXI. 

4 This motif reached Central Asia not from the Achaemenian Iran but much 
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Since the scene of torment symbolized the vernal revival of nature it was 
accepted, naturally, also by the Sako-Scythians. 

According to Herodotus (IV,7) whose evidence was analysed by M. I. 
Artamonov, the Scythians annually observed a spring festival which was 
accompanied by the redistribution of land, by a rich sacrifice given by the 
king and the demonstration of the sacred golden gifts kept by their kings 50, 
The gifts symbolized the three classes of their society~ priests, warriors, 
and commoners 5!, All this is in keeping with the custom of the Iranian 
king to make a first furrow at the festival of Nourouz, to demostrate their 
treasures, to make sacrifices, to offer a meal to all people, and to receive 
in audience representatives of the three classes of society. The festival of 
Nourouz was introduced in honour of the forefather Yima (Jemshid) 52 


earlier: the torment of the bull inflicted on it by a predator and a fantastic being 
figured on the seals of Margiana from the settlements of Ganur and Togolok dating 
from the 2nd millenium B.C. (V.I. Sarianidi, «Petaty amulety murgabskogo stilja » 
(The amulet seals of the Murghab style, SA, 1976, No. 1, pp. 48-50, fig. 1 |-2); from Bac- 
tria the scene came to the Sakians. As a result of the independent development of this 
composition in Central Asia, instead of the ancient oriental lion the tiger was represented 
in Sakian art, the two-humped camel in place of the bull or goat. The images of those 
typical representatives of the Bactrian fauna appeared already in the second millennium 
B.C. in the Bactrian artistic school whose influence was a determining factor in the 
development of Sako-Scythian art. The motif of torment has also been found in Pazyryk 
in the Altai area (S.1. Rudenko, Gornoaltaiskie Nahodi i skify (The Altai mountain 
finds and the Scythians) Moscow-Leningrad, 1952, fig. 51, G; 56; 61; 73; 94; 113; 
114). It was taken probably from the Central Asian source the evidence for which is 
provided by the Bactrian bestiary and the similarity of stylistic treatment of a number 
of images with the articles from the Amu-Darya treasure. (B.E. Kuzmina, V strane 
Kavata i Afrasiaba (In Kavat and Afrasiab country), Moscow, 1977; E.E. Kuzmina, Les 
relations entre la Bactriane et U'Iran du VII au IV siécle avant notre ére, «Le Plateau Ira- 
nien et I’Asie Centrale », Paris, 1976). 

50 M.I. Artamonov, «O zemlevladenii i zemledeleskom prazdnike u skifov (On 
land tenure and the agricultural festival among the Scythians », UZLGU, 1947, No. 95, 
issue 15. The objections advanced by Hazanov (in his work Socialnaja istorija skifov 
— Social History of the Scythians - Moscow, 1975, Bp. 124) are not convincing. 

31 B. A, Grantovskij, « Indoiranskie kasti u skifov (The Indo-Iranian castes among 
the Scythians) », MKV, XXV, Moscow, 1960; E.E. Kuzmina, «A review of the work 
by O.A. ViSnevskaya, Kul"tura sakskih plemen nizoviev Syr-Daryi (The culture of the 
Sakian tribes in the lower reaches of the Syr-Darya River)» SA, 1975, No, 2: by 
the same author, V strane Kavata (In the Kavat country); G. Dumézil, «La préhii 
re indo-iranienne des castes», JA, 1930, p. 216; Idem, Rituel indo-européen a Rome, 
Paris, 1954; Idem, « La société scythique avait-elle des classes fonctionnelles? », IJ, 1962, 
5, No. 3; E. Benveniste, «Les classes sociales dans la tradition avestique », JA, 1932, p. 
221; Idem, «Traditions indo-iraniennes sur les classes sociales», JA, 1938, p. 230; 
Gh. Gnoli, «L’Iran et Vidéologie tripartite », Studi e materiali di storia delle religioni, 
XXXVI, 1965; Idem, Zoroaster's Time, pp. 4-6, 154-157; M. Molé, Culte, mythe et 
cosmologie dans I’Iran ancien, Paris, 1963, pp. 60-70. 

‘2 Firdousi, Shah name, Moscow, 1957, p. 38; Al Biruni, O prazdnilah mesja- 
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who divided society into the three classes and received the sacred golden 
gifts 53, Some views on the cults of Yima, who was identified with Tagi- 
masad $4 in the Near Black Sea area, were advanced by D. S. Rayevsky 55. 
In the light of the Scythian onomastics 56 and also the Indo-Iranian ety- 
mologies of the names of Scythian gods and forefather heroes 57, it is 
beyond all doubt that among the Scythians, as also among all Indo-Ira- 
nians, there was a widespread, cult of gods and heroes, namely, of those 
who fought the dark forces of evil58 and were worshipped at the annual 
ritual festivities connected with the solar cycle. The Nourouz was observed 
by all Eastern Iranian tribes which were akin to the Scythians and its sur- 
vival can still be found in Osetia and Central Asia 59 and especially in 
Tajikistan, During the festivities, they used germinating kernels for for- 
tune-telling, served the ritual meal symalyak in seven white cups, made 
the first furrow in the field and sowed it with grain, drew circles on the 


cah persov (On the festivals in the months among the Persians), Selected Works, Tash- 
kent, 1957, p. 224. 

5) A, Christensen, Les types du premier homme et du premier roi dans histoire 
légendaire des iraniens, Uppsala, 1917, 1, II. 

“4 The etymology of Tagimasad meaning ‘* Fast Yima the radiant" is supported 
by V.I. Abaev, but is disputed by EA. Grantovskij. 

$3 D.S. Raevskij, «Skifo-avestijskie mifologiteskie paralleli i nekotorye suicti 
skifskogo iskusstva (The Scythian-Avestian mythological parallels and certain subjects 
in Scythian art», IA/, Moscow, 1971, p. 271. 

56 L. Sgusta, Die Personennamen griechischer Stidte der nordlichen Schwarzmeer- 
kuste, Praha, 1955, pp. 209-237. 

57 Vs. Miller, Osetinskie etudy (The Ocetian studies), Il, Moscow, 1887; V.1. 
Abaev, Kult semi bogov u skifov (The cult of the seven gods among the Scythians), in 
the collection entitled ** The Ancient World”, Moscow, 1962; by the same author « Do- 
hristianskaja religija alan (The pre-christian religion of the Alans)», MKV, XXV, 
Moscow, 1960; E. A. Grantovskij, op. cit., A. Christensen, op. cit., vol. 1, pp. 133, 141, 
164; Vol. I, pp. 12, 46, 53. 

8 EB, E. Kuzmina, Cilindriteskaja peéat iz Mervsogo oasisa so scenoi edinobor- 
stva (The cylinder seal from the Merv Oasis containing a representation of combat); by 
the same author, Skifskoye iskusstvo (The Scythian art). 

59S, P. Tolstov, Drevnij Horezm (The ancient Horezm), Moscow, 1948; G. P. Sne- 
sarev, Relikty domusuimanskih verovanij i obrjadov u Uzbekov Horezma (The vestiges 
of the pre-Moslem beliefs and rituals among the Uzbeks of Horezm), Moscow, 1969, p. 
212; N.A. Kislyakov, op. cit.; A. Z. Rosenfeld, « Materialy po etnografii i peresitkam 
drevnih verovanij tadzikskogo naselenija severnogo BadahSana (Materials on the eth- 
nography and the vestiges of the Tajik population of Northern Badakhshan)», SE, 
1970, No. 3, pp. 114-119; M.P. Rahimov, Sledi verovanij v zemledeléeskih obiéajah i 
obrjadah tadzikov Karategina i Darvaza (The vestiges of beliefs in the agricultural cus- 
toms and rituals of Karategin and Darvaz), The news of the Department of Social Studies 
of the Academy of Sciences of the Tajik SSR, 1956 pp. 10-11, 4-75; E.E. Kuzmina, 
Scena terzanija (The scene of torment). 
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walls of houses, put a tree near the supporting post of the house and dec- 
orated it with sweetbrier flowers, made gifts of dyed eggs, swung on swings, 
staged horse races and goat-tugging, cleared hearths of ashes, put on new 
clothes, and youths presented flowers. The festivities were public, with 
the entire community taking part in them, and a collective feast was held 
out in the field near a water course. As a way of fortune-telling for the 
year ahead, combats of rams, horses and camels were held in Kucha while 
in Fergana- ritual combats between doyens until the first kill 6°, goat-tug- 
ging and sports events were held everywhere, the fact which can be con- 
sidered as a New Year mystery reproducing the cosmic duel prior to the 
Nourouz. The significance of those competitions was the same as that 
of the Olympic games in Greece and the combats between gladiators in 
Rome, which were also held at the time of the New Year spring festivities '. 

In India, the victory of the vernal sun was celebrated by an archery 
contest, an event which was also important in electing a king 6. 

According to a Scythian legend, the elected king, was the son of the 
forefather Hercules-Targitaos, who was victorious in an archery contest. 
(Herodotus, IV, 8-10). Such competitions were, probably, associated with 
the fact that, in Iranian mythology, a golden arrow was a symbol of power 
Ahuramazda had handed on to Yima. 

It is interesting to note in this connection the Wei Chi report about a 
custom observed in Samarkand of holding archery competition and electing 
the winner a king for one day ®. This report was analyzed by S. P. Tolstov. 
The custom itself points to the fact that, in Central Asia, the Nourouz 
was once not only a solar—vegetative festival but also a coronation event. 

In India, the Solar New Year is also an important festival ©, observed 
in honour of the victory gained by Indra over Vritra 5. In the ancient 


60 I, BiSurin, Sobranie svedenij o narodah obitavsih v Srednei Azii v drevnie 
vremena (Collection of evidence about the peoples inhabiting Central Asia in ancient 
times), vol. 11, Moscow-Leningrad, 1950, pp. 296, 319. 

61 O,M. Frejdenberg, Poetika suzeta i Zanra (The poetics of the subject and genre), 
Leningrad, 1936, pp. 152-158. 

62 P, A, Grintser, Drevneindiskij epos (The ancient Indian epos) Moscow, 1974, p. 
180; J. Auboyer, Les jeux et les jouets, ** La vie publique et privée dans I'Inde ancienne", 
Paris, 1955, p. 19. 

63 §. P, Tolstov, op. cit., pp. 204-205. 

©4 N.G. Krasnodembskaja, «Goditny cikl religioznih prazdnikov u marathov 
(The yearly cycle of the religious festivals among the Marathi) », MVNVA, Moscow, 1973. 
The motif of the lion-bull combat is still the coat of arms of the Maharaja of Mysore 
whose legendary clan takes its beginning from the Veda heroes of India. The same 
motif figures on the highest order of Iran. 

63 T. Ja. Elizarenkova, Rigveda. A Commentary (in Russian), Moscow, 1972, p. 


744 E.E. Kuzmina [16] 


times it was the day of coronation in which an important role was played 
by the symbolism of the three castes 6. 

Thus, it appears that the celebration of the vernal equinox and timing 
the coronation by it, as also of the demonstration of the symbols of the 
three social groups - is a constant Indo-Iranian tradition in the context 
of which the evidence of Herodotus (IV, 7) regarding the Scythian gold 
becomes clear. 

The Indo-Iranian data on the social aspect of the festival of spring 
make it possible to assume that after borrowing the motif of torment 
from the Near Eastern art, the Scythians, like also the Achaemenids, 
began to regard it as a double symbol of the vernal equinox and of royal 
might 67, 

The motif of torment in Scythia adorns only the regal insignia — mostly 
armsjand vessels - which brings us back to the legend of the sacred gifts 
because, in the various Indo-Iranian versions thereof, there figures the 
cup which is the symbol of priests and also the pole-ax, the bow with ar- 
rows or the spear, which are the symbols of warriors 68. The fact that 
in the burial mounds of kings we find both the cup and the arms supports 
the assumption that the buried persons performed both priestly and mili- 
tary functions and were the highest suzerains. 


40; W. Brown, « Theories of Creation in the Rig Veda », JAOS, 1965, p. 85; F. Kuiper, 
«The Ancient Aryan Verbal Contest », 1J, 1960, 4, issue 4; G. Dumézil, Heur et Mal- 
heur du guerrier, Paris, 1969, 

66 V.V. Ivanov, Dreveneindiyskie ritualnie i mifologiteskie termini, obrazovan- 
nie ot asva ~ kon (The ancient Indian ritual and mythological terms derived from asva~ 
horse), PIJAKNI, B.E. Kuzmina, Rasprostraneniye konevodstva i kulta konja u naro- 
dov Starogo Sveta (The spread of horse-breeding and of the cult of the horse among the 
peoples of the Old World), IKSA, 1977, Il; P. Dumont, L'Ashvamedha, Paris, 1927. 

87 In the light of the Indo-Iranian, Asian, and Greek data, the treatment of the 
motif of torment, as proposed by A. Farkas, does not seem convincing. The recon- 
struction of Scythian ideology as being extremely primitive and the related ideology of 
the Siberian aboriginals has been criticized by D.S. Raevskij and by us. 

68 E.G. Grantovskij, op. cit; G. Dumézil, La préhistoire; Idem, Jupiter, Mars, 
Quirinus, Paris, 1941, p. 66, 69; A. Christensen, op. cit., p. 136; E. Benveniste, Traditions, 
pp. 529-537. 
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CARL C. LAMBERG-KARLOVSKY - WILLIAM FITZ 


CAIRN BURIALS IN THE SOGHUN VALLEY, 
SOUTHEASTERN IRAN 


As we reach the closing decades of this century it is difficult to think 
of a scholar who has contributed more to our knowledge of Asia than has 
Professor Giuseppe Tucci. This paper dedicated to him inspires to ac- 
complish what Professor Tucci is justly famed for: the presentation of an 
original set of hitherto unpublished archaeological data which may reflect 
upon specific religious practice, in this case Zoroastrian. 

In the summer of 1970 as part of our excavation program at Tepe Yahya 
we undertook a program of surveying and excavating burial cairns in the 
Soghun Valley!. The Soghun Valley, in which the site of Tepe Yahya is 
located, is about 220 kilometers south of Kerman city and 130 kilometers 
north of the Strait of Hormuz. Surrounding the valley are gravel fans and 
ridges which to the north and east form imposing mountains reaching heights 
of more than 3000 meters. The southern part of the Soghun Valley is an al- 
luvial plain of lakebed clays and playa sediments covering an area of about 
100 square kilometers and sloping from an altitude of 1560 meters in the 
north to 1500 meters in the south. A substantial part of this alluvium is 
suitable for extensive cultivation. In this valley a survey was undertaken 
to record and excavate a selection of cairn burials. Approximately 600 cairns 
were recorded and forty-six were excavated. This represents the largest 
number of cairns excavated within a reasonably small area and directly 
adjacent to the excavation of a major site: Tepe Yahya. It was our hope 


1 From mid-June to end August the senior author of this paper asked Mr William 
Fitz to undertake a survey of cairns in the Soghun Valley. Mr Fitz, then an undergraduate 
at Harvard University, undertook the survey, at times excavating the cairns by himself and 
at other times being joined by the senior author who was Director of the excavations at Tepe 
Yahya. This article is based, in part, on the Honor’s Thesis submitted by Mr Fitz (1971) 
to the Department of Anthropology, Harvard University. 
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to be able to develop a typology of cairns within a chronological framework 
that would relate the materials from the cairns to the excavations at Tepe 
Yahya. The results of our objective were only partially successful, for it 
was only the rare instance in which finds from the cairns could be compared 
with materials from excavation. The great majority of artifacts recovered, 
however, indicate their pre-Islamic date, materials most comparable to 
Periods I-III at Tepe Yahya, a range from 600 B.C. to 300 A.D. For pre- 
vious studies on cairns, their distribution and date on the Iranian Plateau, 
see Stein (1929, 1931, 1936, 1937) and Lamberg-Karlovsky and Humphries 
(1968). For a wide ranging synthesis on cairns in South Asia and parts of 
the Iranian Plateau see Leshnik (1967). 

The problems of cairn chronology and their distributional studies are 
further complicated by their modern day construction. Dales (1962) has 
reported the construction of cairns among modern Baluch and Brahui groups 
as part of marriage and funeral memorials. In 1971 we witnessed as part 
of a marriage ceremony, the construction of a cairn in the Soghun Valley. 
The cairn consisted simply of a large pile of stones upon which the bridegroom 
stood and with modesty replaced the clothes he was wearing with a new suit. 
Several of the cairns we excavated, which contained no remains, may have 
been what we refer to here as ‘commemorative cairns’ and of recent date. 


The Soghun Valley Cairns 


On Figures 1 and 2 we illustrate eleven cairns which depict their construc- 
tional variation. These are not meant to be either chronologically or typo- 
logically distinctive. The fact is that we could neither establish a chronologi- 
cal distinctiveness by type of construction or by the material content. 


Cairn Su 70-1 (Fig. 1) 


This cairn was located with three other cairns on the top of a ridge. 
Constructed of local undressed stone it has an outer ring of roughly positioned 
rocks with an inner pile of rocks approximately 1 1/2 meters high. Under 
the inner pile of rocks were found fragmentary human bones representing 
a secondary burial on the surface along with three Dentalia shell beads and 
pottery fragments. 


Cairn Su 70-6 (Fig. 1) 


The cairn is built of undressed stone surrounded by an outer ring wall 
of larger boulders. The artifacts which lacked a human burial included two 
Pottery and animal bone fragments (Fig. 3:C,D). The ceramics find par- 
allel at Tepe Yahya in Period III. 
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Top views of the uppermost visible stones of cairns 
Upper left: Su 70-1, The outline of the innermost pile of the stones is projected to the right, 
The position of the artifacts under the stones is shown. 
Upper right: Su 70-6. The outline of the innermost pile of stones is projected to the right. 
ine potion: thn articts mene ce pioane, See: srk ai 
Midd! Su 70-7. Inside the circular dotted lines the second third layers of stone 
alien ‘The area inside the straight dotted lines is projected at a 2:1 scale to show the 
position of the artifacts. “ i 
Middle right: Su 70-17. The map shows where artifacts were found under the stones and 
dirt fill. 
Bottom left: Su 70-39, The map shows where artifacts were found under the stones and fill. 
Bottom right: Su 70-40. Inside the circular dotted line a hole had been dug before I found 
this cairn. I noticed one vessel eroding out. 
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Cairn Su 70-7 (Fig. 1) 

This cairn is located 50 meters from Su 70-6, The cairn covers an area 
of 25 square meters and consists of three layers of undressed stones. The 
dotted circles on the drawing indicate the second and third layers of stone 
in the construction of the cairn. Small, undiagnostic fragments of glass, 
bone, bronze and iron rings were found on the surface, indicated by dotted 
straight lines on the drawing. The fragmentary bones represented adult, 
child, and animal remains. 


Cairn Su 70-17 (Fig. 1) 

This cairn is built into the natural bedrock formation. The stones which 
form the cairn are naturally flat on both sides, contrasting with the rounded 
stones of other cairns. No skeletal remains were found, however, fragments 
of a pot were recovered from the surface (Fig. 4: E). 


Cairn Su 70-39 (Fig. 1) 

This cairn was found directly adjacent to nine others of similar shape. 
The four corners of the cairn are roughly directed to the cardinal points. 
The cairn consists of three layers of stone. The bones and artifacts including 
two iron knives (badly corroded) and two ceramic vessels were resting on 
ground level (Fig. 5: B, C, D.). The ceramics find ready parallel in Periods 
I and II at Tepe Yahya. 


Cairn Su 70-40 (Fig. 1) 

This cairn was located 138 meters from Su 70-39. Built of undressed 
stone it is only two courses high. The dotted line on Fig. 5: E indicates 
where the single pot was located. No bones or other artifacts were recovered 
from excavation. The vessel is paralleled at Yahya in Period II. 


Cairn Su 70-42 (Fig. 2) 

This cairn is built of several courses of undressed stone to a height of 
1.6 meters. The cairn was built atop a high ridge, constructed on bedrock 
and yielded no artifactual or skeletal remains. The cairn has its walls 
stepped slightly inward in a crude imitation of a corbelled vault. This type 
of cairn which was noted in abundance around Hajjiabad (Lamberg-Kar- 
lovsky and Humphries 1968) is similar in construction to ones noted by Frifelt 
(1970) at Hafit in the Oman. This cairn was one of four that was excavated 
in the Soghun Valley - all lacked material remains. 


Cairn Su 70-43 (Fig. 2) 


This cairn is 6 meters long by 1 2/3 wide, and is built of round boulders 
and undressed stone. There are two sets of bones and artifacts in this cairn 
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Upper left: Su 70-42 in side view (top) and top view (bottom). Area inside circular dotted 
line is 65cm. lower than surrounding stones. ; 
U ight: Su 70-43 in top view. Position of artifacts under the stones is shown. Arti- 
Leper right: Soe East of the dotted line were designated Su 70-44 (see text) and are not 
shown here. 

Middle left: Su 70-60 in top view. Dotted circle inside cairn is projected to the right to 
show position of artifacts. 

Middle right: Su 70-67. An overall top view of all of this cairn. 

Bottom: Su 70-67. A close-up top view of the main portion of this cairn. Artifacts 
are shown as they were positioned under the stones and fill. 
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Cairn 


Pottery Bones Glass Beads Bronze ron Other 


Su 70-1 

Su 70-6 

Su 70-7 

Su 70-8 

Su 70-12 
Su 70-14 
‘Su 70-15 
Su 70-16 
Su 70-17 
Su 70-18 
Su 70-27 
Su 70-32 
Su 70-37 
Su 70-39 
Su 70-40 
Su 70-41 


am 


» 
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Excavated Soghun cairns 
Total cairns: 46 

Cairns with artifacts: 34 (74% of total sample) 

Burial cairns: 19 (41% of total sample.) 17 of these contain artifacts, 2 lack them 

* Commemorative cairns without artifacts: 12 (26%) 

* Commemorative cairns with artifacts: 15 (33%) 

Disturbed cairns: 4 (9%). These include Su 70-40, Su 70-41, Su 70-46A, and Su 70-46B. 
* Commemorative cairns are those lacking bones. 

An ‘x’ denotes the presence of the types of artifacts listed. 


separated by three meters (see Fig. 2). The different grave deposits both 
represent fractional burials. In the southern part of the cairn at ground 
level covered by 45 cm. of small stone, dirt and gravel fill were found two 
incised ceramic vessels (Fig. 5) badly corroded iron pins, a small knife and 
21 dentalia shells. Small, fractional, and incomplete bones of a child were 
recovered. Three meters to the north of this bache, (see dotted line on Fig. 5) 
were found several fragments of black stoneware pottery (Fig. 7: A-E) 
and a single femur fragment. The materials from this cairn are paralleled in 
Period I at Tepe Yahya (c. 300 A.D.). 


Cairn Su 70-60 (Fig. 2) 

This cairn measured 4 1/3 meters by 2 meters and stood to a height of 
36 cm. being only two courses of undressed stone. The small dotted circle 
inside the cairn is projected out to the right showing the position of a molded 
glass bowl and a fragmented perfume vase (Fig. 8: A,B). Two tiny perfo- 
rated bone beads were found but no skeletal material. The materials have 
parallels to Period I at Tepe Yahya. 


Cairn Su 70-67 (Fig. 2) 

This is a unique cairn illustrated on Fig. 2, middle right and bottom center. 
The view of the cairns on the plan show a close-up of the main stone circle 
with artifact positions and the long 11 meter appendage that branches off 
from the cairn. The main circle is roughly five meters in diameter and built 
up to a height of 50cm. In the center one layer of stones was laid down, 
then dirt and pebble fill and finally several courses of stone on top. The 
artifacts were found at ground level and included pottery fragments and 
bronze projectile points (Fig. 8: H-M). Fragmentary human bones, exceed- 
ingly well preserved were also found. 

The artifacts clearly indicate that this cairn dates to the first part of the 
third millennium. The painted spout (Fig. 8: K), the projectile points, and 
the shape and wares of Fig. 8: H, I, all have parallels to Tepe Yahya IVC. 
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Figure 3 
Figure No. Locus Description 

A Su 70-1 Redware, buff-slipped on the outside and smoothed on 
both sides, even fired, fine to medium grit temper. 

B Su 70-1 Brownware, incised on outside, even fired, fine to medium 
grit temper. 

Cc Su 70-6 Brownware, red slipped and burnished, on both sides, 
even fired, no visible temper. 

D Su 70-6 Brownware, red slipped on outside, even fired, no visible 
temper. 

E Su 70-8 per brownware, even fired, medium to coarse grit tem- 
pered. 

F Su 70-14 Red slipped outside brownware, fine to medium grit temper. 

G Su 70-14 Buff-white slip over plain buff-brown ware, incised on 
outside, coarse pebble grit temper. 

H Su 70-14 Red ware, burnished and red slipped on both sides, fine 
grit temper. 

1 Su 70-14 Red-brown ware, red slipped on both sides, then black 


painted on outside, fine grit temper. 
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The cairns described in the previous paragraphs illustrate the range of 
constructional diversity found in the Soghun Valley. It seems pointless to 
describe them individually. Illustrated on Figs. 1-10 are the artifacts recov- 
ered from the other 35 excavated cairn burials. The description of these 
artifacts accompanies their drawing. Table One statistically tabulates the 
cairns with the types of artifacts recovered from each; before summarizing 
these results we have to mention the excavation of two cave burials. 


The Soghun Cave Burials 


Su 70-9. To the west of the valley floor along a ridge we located a small 
cave roughly 2 x 1 meters and 2 1 meters deep. A small retaining wall of 
undressed stone stood at the cave’s entrance. The cave burial clearly dates 
to the third millennium, its ceramics most closely paralleling those of Yahya 
IVB. Artifacts include ceramics, two steatite rim fragments, one bronze 
bowl fragment, and half a perforated bone knife handle (See Fig. 9: F-P). 
At least three humans were buried here. The bones were all disarticulated, 
suggesting secondary burial. A second cave burial Su 70-10 was found nearby 
and yeilded two small ceramic vessels (Fig. 9: Q, R), small fragments of 
appliqued glass, and five unidentifiable bones. 


Cairn Bones 


Human bones were found in 19 of the 46 cairns excavated. All human 
bones were in fragmentary conditions suggesting a consistency of secondary 
burial practices. Both male and female as well as adult and infant bones were 
recovered. The sample is small and generalizations other than noting a con- 
sistency of secondary burial and presence of animal bones are of limited 
value. One element seems of significance: on the one hand there are cairn 
burials containing human remains and usually artifacts, and on the other, 
commemorative cairns with or without artifacts, but lacking human remains. 


Glass 

Four cairns were found with glass remains. The molded bowl of Su 
70-60 (Fig. 8: B) is a beautiful example of Sassanian glass. Al! of the glass 
found in the four cairns is a light blue-green with a flaky white to silver pat- 
ina on the outside. This type of glass is found readily paralleled at Tepe 
Yahya in Period I. 


Jron 


Iron appears first at Yahya in Period III. In cairn Su 70-7 there is one 
iron ring, associated with glass and in Su 70-32 a small iron-ring bracelet, 
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Figure No. Locus Description 
A Su 70-16 Orange tan ware, buff slipped on outside decorated with 
deep crimson paint, medium grit temper. 
B Su 70-16 Red slipped and burnished on outside brownware, fine 
grit temper; rim and base from the same vessel. 
c Su 70-16 Plain buffware, medium grit temper. 
D Su 70-16 Plain brownware, medium grit temper. 
E Su 70-17 Buff slipped on both sides brownware, medium to coarse 
grit temper; rim and base from same vessel. 
F Su 70-18 Tanware with four lines of deep crimson paint on inside, 
medium grit temper. 
G Su 70-18 Brownware, incised lines on outside and attached lug 
handle, medium to coarse grit temper. 
H Su 70-18 Redware, buff slipped on outside, medium grit temper. 
I Su 70-18 Redware, fine buff slip on outside, fine grit temper. 
Jj Su 70-18 Plain buffware, medium to coarse grit temper; rim and 


base from same vessel. Paddle-anvil technique used in 
construction. 
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Ficure'5 
Figure No. Locus a Description 
A Su 70-32 Grey stoneware, fine to medium grit temper, incised line 
on outside and ‘attached (but broken) handle. 
B Su 70-39 Redware, buff-slipped on outside, fine grit temper, flaky. 
c Su 70-39 Plain buffware, fine grit temper. 
D Su 70-39 Plain buffware with attached vertical, pierced lug handles; 
flaky. 
E Su 70-40 Light tanware with attached pierced lug handles, medium 
grit temper. 
F Su 70-41 Buff tanware, covered with a fugitive red-brown slip 
on outside, fine to medium grit temper. 
G Su 70-41 Plain brownware, medium to coarse grit temper, 
H Su 70-4) Plain brownware, fine grit temper 
1 Su 70-41 Plain brownware, fine grit temper. 
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FiGure 6 
Figure No. Locus Description 
A Su 7043 Tanware, ised lines and potter's mark on outside, fine 
to medium grit temper. 
B Su 70-43 Flaky brownware, incised lines and potter's mark on out- 


side. One fragment including half of a spout in drawn 
inside the pot. From its curvature it must have fitted 
somewhere in the lower half of the body, and it is posi- 
tioned in its reconstructed position. This unusual pot 
has no opening, other than the spout. The edges of which 
were attached and flare up 7cm. 
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Ficure 7 
Figure No, Locus Description 

A-D Su 70-44 Black stoneware, incised decoration on outside, fine to 
medium grit temper. 

E Su 70-44 Black stoneware, undecorated, fine to medium grit temper. 

F Su 70-46A Reddish brownware, fine grit temper; rim and base to 
same vessel. 

G Su 70-46B Black stoneware, attached but broken handle, medium 
grit temper; base and rim to same vessel. 

H Su 70-49 Buffware, fine grit temper; wheel made, hole punched in 
neck and spout attached. 

I Su 70-49 Light tan ware, red paint on outside, medium to coarse 
grit temper, hand made. Paddle anvil i 

i Su 70-43 Plain brownware, medium grit temper, hand made. 
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associated with stoneware of the type depicted in Fig. 7: A~D. Both of the 
above cairns can be related to Tepe Yahya Period I. The other three cairns 
that contained iron did not contain diagnostic materials to attribute the period 
of their construction. 


Copper-Bronze 


Three copper-bronze bracelets were recovered from Su 70-61 (Fig. 8: 
C, D). The associated ceramic vessel has ready parallels at Yahya Period I. 
Four projectile points from Su 70-67 (Fig. 8:J) with associated ceramics 
date this cairn to the early third millennium while a small copper-bronze 
ring from Su 70-7 contained glass and iron but no ceramics. A single wire 
bracelet from Su 70-32 was found associated with a single pot that has par- 
allels in Yahya Periods I/II. 


Lead (2) 


Besides the presence of five complete pots cairn see 70-70 (Fig. 9: A~E) 
contained what appears to be a figure-8 wire ring made of lead. The pottery 
does not appear to be readily paralleled at Yahya in Periods I or II. Two 
pots (Fig. 9: A, E) have their closest parallels at Yahya in Period III. 


Beads 


Beads occur in Su 70-1 (3 Dentalia shells); Su 70-32 (1 stone bead); 
Su 70-43 (21 Dentalia shells), Su 70-S8 (4 carnelian and two iron beads); 
Su 70-60 (two tiny bone beads) and Su 70-62 (1 frit bead). Associated ce- 
ramics found in these cairns may be found on Figs. 1, 5,6,8. All of these 
cairns appear to date to Yahya I/II. The dentalia shells were almost cer- 
tainly all derived from the Persian Gulf area. 

The practice of cairns burials in the Soghun Valley thus date from the 
early third millennium to the Partho-Sassanian period. The overwhelming 
majority date to Periods I/II at Tepe Yahya. It appears unlikely, however, 
that the number of cairns in the Soghun Valley are sufficient to account for the 
population which inhabited this area during Periods I/II. Thus, we are left 
to wonder why some were buried beneath cairns while others were clearly 
not. The cairns excavated also show practically no ceramic parallel to exca- 
vated sites other than Tepe Yahya. This merely underscores our very limited 
understanding of these periods in this corner of the Iranian Plateau. 

We noted that the majority of the cairns were to be dated to Periods 
I/II at Tepe Yahya, c. 200 B.C. - 300 A.D. We also noted that fractional- 
secondary burial was encountered in all of the cairns with human bones, 
while many contained no human bones. An understanding of this is enriched 
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Figure No. Locus Description 
A Su 70-60 Redware, red slipped on outside and incised fine grit eS | 
' 


temper, attached handles, wheelmade (7). 


B Su 70-60 Mold-made light green glass bowl covered with a flaky 
white patina. 
c Su 70-61 Copper or bronze bracelet. 4 | : nN a A 
D Su 70-61 Brownware, red slipped on outside, fine grit temper, C8 P | i Wy/ 
handmade. \ 4 P Vv 
. NY : j , 
E Su 70-62 Brownware, traces of buff slip on outside, medium to " : 
coarse grit temper. 
F Su 70-66 Brownware, fine to medium grit temper, incised on outside. 
G Su 70-66 Plain brownware, fine to medium grit temper, reduced ~— 1 , NT 7 i 
in center. : 
H Su 70-67 Plain brownware, medium grit temper, attached and pierced = oe 
pinched lug handle, oxidized inside. > < a =e 
I Su 70-67 Plain brownware, medium grit temper. 7 | % . 
J Su 70-67 Copper or bronze projectile points. ‘ r 
K Su 70-67 Tan brown spout, fine grit temper, red painting on outside. Sea 
L Su 70-67 Plain brownware, medium grit temper. Froure 8 
M Su 70-67 Plain buffware, fine grit temper. 
N Su 70-68 Plain brownware, fine grit temper, rim and base to the 


same vessel, crumbly. 


° 
. 
g 
é 


Buffware, fine grit temper, red slipped on outside then 
burnished to a light red. 
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Figure No. Locus Description 

A Su 70-70 Redware, no visible temper, red slipped on outside and 
burnished to a deep crimson red, hole punctured in side 
and spout attached, wheelmade (7). 

B Su 70-70 Plain brownware, chaff tempered and poorly fired, the 
outside is blackened and harder. 

c Su 70-70 Plain brownware, fine to medium grit temper with sand 
inclusions made by paddle or anvil technique. 

D Su 70-70 Plain brownware, fine to medium grit temper with sand 
inclusions, made by paddle and anvil techniques. 

E Su 70-70 Brownware, fine to medium grit temper with sand inclusions, 
incised on outside, made in two separate pieces locked 
by sawtooth edges, paddle and anvil technique may have 
been used. 

F Su 70-9 Plain red—brownware, fine grit temper. 

(Cave Grave) 

G Su 70-9 Plain buff ware, no visible temper. 

H Su 70-9 Redware, fine grit temper, thin lines of black paint on 
the outside. 

I Su 70-9 Red-brownware, fine grit temper, red slipped on both 
sides. 

J Su 70-9 Plain tan = brownware, fine grit temper. 

K Su 70-9 Red-brownare, no visible temper, redbrown slipped on 
the outside, painted with a thin black line. 

L Su 70-9 Brownware, fine grit temper, red slipped outside, impressed 
decoration. 

M Su 70-9 Redware, fine grit temper, black paint on outside. 

N Su 70-9 Plain redware, fine grit temper (possibly base from H). 

°o Su 70-9 Steatite bowl fragment. 

: Su 70-9 Steatite bowl fragment. 

Q Su 70-10 Brownware, red slipped on outside, no visible temper. 

(Cave Grave) 
R Su 70-10 Brownware, no visible temper, black paint on outside. 
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Figure No. Locus Description 
A Su 70-51 Plain brownware, medium to coarse grit temper, attached 
spout. 
B Su 70-51 Plain brown, medium grit temper, pitted surface, hand made. 

Su 70-51 Plain brownware, medium grit temper, hand made. 

D Su 70-51 Plain brownware, medium to coarse grit temper, attached 
and pierced lug handles. 

Su 70-52 Plain brownware, fine to medium grit temper. 

F Su 70-55 Plain brownware, fine to medium grit temper. 

Su 70-57 Buff slipped brownware, fine to medium grit temper, 
wheel made then hole punched in side and spout and 
handle (broken off) attached. 

H Su 70-58 Brownware, red slipped on outside, medium grit temper, 
pitted surface, hand made. 

1 Su 70-58 Brownware, incised line and fire blackened on outside 
medium grit temper. 

a Su 70-58 Unfired, dark brown, chaff tempered ware, hand made. 

K Su 70-58 Brownware, buff slipped on outside and on inside of rim, 
medium grit temper. Made by paddle and anvil technique. 

L Su 70-s° Buffware, incised decoration on outside, fine to medium 


grit temper. 
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Figure 10 
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Ficure 11 
A possible ‘dakmeh’ in the Soghun Valley 
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through our discovery of a possible ‘dakmeh’. Today a ‘dakmeh’ is used 
for the exposure of the dead. Dakmehs in Iran tend to be large circular towers 
affording Zoroastrians to adhere to a tenet of their religious beliefs, namely, 
that the dead not be buried under the ground. On a high mountaintop 
directly to the west of Tepe Yahya, we discovered a large encircling stone 
wall, two meters high by one meter thick (see Fig. 11). The outer circle 
encloses an cliptically shaped area 145 m. east-west by 40 m. north-south, 
There is an inner wall toward the eastern half with small stone rings constructed 
on the highest point of the mountain. To the east and within the structure 
are two large cairns which contained no remains. Just outside the outermost 
great stone circle the mountain drops sharply in all directions. To the east 
it drops 165 meters to the valley floor. Only two small completely undia- 
gnostic sherds were found inside the structure. 

This could have served as an ideal * dakmch ’. The slopes below the struc- 
ture are littered with hundreds of cairns being, in fact, the densest cairn con- 
centration in the valley. Knowledge of this structure, or of its function, was 
all but unknown to the modern inhabitants of the valley. It is entirely possible 
that this structure served the function of a ‘dakmeh’ where the dead were 
first exposed prior to secondary internment in the cairns. Should this prove 
to be true, it would suggest a considerable Zoroastrian community in this 
area during Periods I/II at Tepe Yahya. 

Finally, several observations can be made from the results of our research: 
(1) none of the cairn burials excavated are of Islamic date, (2) the majority 
of cairns date to Periods I/III at Tepe Yahya, (3) all of the cairns with human 
remains are fractional and secondary burials and (4) none of the human 
remains are interred bencath the surface of the ground. Given the presence 
of a large dakmeh in the Soghun Valley, of which very few are known of 
this period, we hypothesize that the cairn burials conforms to the ritual prac- 
tice of Zoroastrian belief systems, namely, exposure within a dakmeh followed 
by secondary burial above the ground so as not to ‘ pollute’ the earth, It 
might prove interesting to investigate other cairns on the Iranian Plateau, 
so widely distributed, in light of this hypothesis. 
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LIONELLO LANCIOTTI 


I FUOCHI FATUI NELLA TRADIZIONE CINESE 


Gia nei tempi antichi sorse in Cina una particolare teoria sull’origi- 
ne dei fuochi fatui. Il T’ai-p’ing yii-lan, opera enciclopedica del 983 d.C., 
riporta nel ch. 869, If b, una citazione attribuita al testo del Chuang-tzu 
che cosi recita: «il sangue dei cavalli diventa luce sulle paludi (lin), il 
sangue degli uomini diventa fuoco fatuo (yeh-Auo) ». Nell’attuale testo del 
Chuang-tzu tale citazione non é riportata; poiché é da escludere che, nel- 
epoca in cui fu composto il T’ai-p’ing yii-lan, circolassero edizioni dell'o- 
pera del pensatore taoista diverse dalle attuali, é¢ molto probabile essersi 
trattato di uno dei tanti errori dei compilatori che, spesso, facevano citazioni 
a memoria confondendo un testo con un altro. In un’altra opera, infatti, 
della scuola taoista, il Lieh-tzu (ch. 1, T’ien-jui) @ detto che «il sangue 
dei cavalli diventa luce che gira sulle paludi (chuan-lin), il sangue degli 
uomini diventa fuoco fatuo». L’unica differenza fra la citazione attribuita 
al Chuang-tzu e quella del testo del Lieh-tzu é Vaggiunta del carattere 
in pit (chuan=girare). 

Nel testo dello Huai-nan-tzu (ch. 13, Fan-lun), ugualmente citato dal 
T’ai-p’ing-yii-lan (ch. 869, II b) ritroviamo un’analoga citazione: «la vec- 
chia huai (= sophora) prende fuoco, ed il sangue invecchiato diventa luce 
sulle paludi (/in); la gente non trova strano cid ». Secondo alcuni commenti 
a tale testo «la quintessenza del sangue (hsiieh-ching) si trova a terra ed 
@ esposta allo scoperto per centinaia di giorni; si trasforma, pertanto, in 
luce sulle paludi; vista da lontano essa brilla come un fuoco ardente ». 

In un’opera del 1 secolo d.C., il Lun-heng di Wang Ch’'ung, il pensa- 
tore eterodosso avversario di quasi tutte le concezioni superstiziose della 
sua eta, @ cosi specificato nel ch. 20: « (Quando) una persona muore in 
battaglia, la gente dice che il suo sangue é fosforescente (/in!). Il sangue 
é il fluido vitale (ching-ch’i) di quando si é vivi. Gli uomini che camminano 
di notte ¢ vedono la fosforescenza (notano che questa) non ha apparenza 
umana, (ma) é ammassata in modo confuso in modo da assomigliare alla 


1 Omofono del /in del testo di Lieh-12u, ma con radicale * pietra*. 
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forma della luce di un fuoco. La fosforescenza é il sangue degli uomini 
morti, (ma) la sua forma non é quella di un uomo vivo ». Wang Ch’ung 
non credeva ai fantasmi; la sua affermazione che la fosforescenza non 
aveva apparenza umana, induce a pensare che la credenza popolare, ancora 
al suo tempo, ritenesse, is.vece, che i cadaveri irsepolti di chi era caduto in 
battaglia tornassero sulla terra come revenants; é arcinota, infatti, la falsa 
etimologia di kKuei (= spirito), kuei kuei yeh (= gli spiriti sono proprio 
quelli che ritornano). Significativa ci appare, invece, la persistente affer- 
mazione, databile fra il ut sec. a.C. ed il 1 sec. d.C., relativa alla biolumi- 
nescenza di sostanze organiche in putrefazione, in particolar modo riguar- 
danti la trasformazione del sangue in decomposizione. 

Joseph Needham, nella sua monumentale Science and Civilisation in 
China (Cambridge, 1962, vol. IV, Part I, pp. 72-78), cita altresi opere ri- 
salenti alla dinastia dei Sung che riprendono, a distanza di secoli, tale 
teoria. Ad esempio il neo-confuciano Chang Shih (1133-1180), che avrebbe 
personalmente visto alcune luci su un antico campo di battaglia, ed il suo 
contemporaneo Lu Yu, ugualmente testimone di un fatto analogo. Sempre 
Needham sottolinea come fra i filosofi della dinastia dei Sung fosse molto 
diffusa la convinzione che «la vita é nel sangue» (ibid., p. 73), precor- 
rendo cosi di alcuni secoli !"europeo William Harvey, lo scopritore della 
circolazione sanguigna. 

Un brano del Po-wu chih (* Note sulle cose della natura‘), attribuito 
al poeta Chang Hua (232-300), che Joseph Needham cita nella traduzione 
del de Visser 2, vale la pena di essere ritradotto dal testo originale che cosi 
recita: « Nei luoghi in cui si é combattuto e si é morto, il sangue di quegli 
uomini e di quei cavalli, accumulandosi gli anni, si trasforma in luci 
sulle paludi (/in). Queste si poggiano sulla terra, sulle erbe e sugli alberi, 
simili alla rugiada, ma in genere non possono essere viste. Si poggiano 
sui corpi dei viandanti o di chi entra in contatto con loro ed, allora, sono 
luminescenti; se sono scartate, allora si dividono in un numero indetermi- 
nato; inoltre fanno un suono tenuemente scrocchiante come di legumi arro- 
stiti; solo se tranquillamente si rista a lungo, allora esse scompaiono. Suc- 
cessivamente quelle persone sono, d’un tratto, come prive delle loro facolta 
mentali e per tutta un’intera giornata restano come menomate. Quando 
gli uomini del nostro tempo si pettinano o si vestono, o si svestono, ci 
sono luci che accompagnano il pettine o lo sciogliere o il legare (le ve- 
sti) ¢ anche c’é un suono scrocchiante » (ch. 9). E interessante in tale brano 
titrovare, oltre alla persistenza della credenza nell’origine dei fuochi fatui, 
un riferimento a scariche elettrostatiche causate da pettini o tessuti. 


2 M.W. de Visser, «Fire and Ignes Fatui in China and Japan», Mitteilungen 
d, Seminars f. Ostasiatischen Sprachen, 1914/17, pp. 97-193. 
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Non si elencheranno in questa breve nota altre citazioni di testi clas- 
sici cinesi, per cui si rinvia all’esauriente documentazione fattane a suo 
tempo dal de Visser, ma non si pud non ricordare come lo Shuo-wen, 
il piu antico dizionario etimologico della lingua cinese compilato intorno 
al 100 d.C., dica a proposito del carattere lin (ch. 10/a) che «il sangue 
dei morti in battaglia, dei buoi e dei cavalli diventa fuoco fatuo (lin). 
Lin & il fuoco dei kuei (= spiriti) ». 

L’accostamento o la spiegazione dei fuochi fatui con gli spiriti dei de- 
funti od i loro fantasmi non é tipico soltanto della civilta cinese. Dagli 
studi di Uno Harva sulle credenze religiose dei popoli altaici} sappiamo 
che presso i Tatari siberiani « un fuoco fatuo in un cimitero é un iiziit—- 
odi» [luce del morto] (p. 365); che presso i Buriati « a/bin e zja brillano 
come fuochi fatui » (p. 380) 4; che « ada [= owero lo spirito di una donna 
morta giovane o di parto) erra attorno alle case per tormentare i bambini 
€ pud apparire come un fenomeno luminoso » (p. 380); che presso i Goldi e 
i Tungusi gli « arenki [= spiriti delle persone insepolte] tornano nei luoghi 
dove subirono un brusco trapasso e nelle foreste appaiono come fuochi 
fatui» (p. 384); e che infine I'« albin, spirito delle steppe dei Mongoli, 
che si ritrova presso i Buriati, accende fuochi fatui per via. Quando il viag- 
giatore si allontana dalla strada per seguire la fiamma, nota subito che 
Valbin ha attirato per farlo smarrire » (p. 400). 

Caratteristico della credenza cinese é, in quasi tutti i testi, il collega- 
mento con la morte in battaglia. 


3 Uno Harva, Die Religiésen Vorstellungen der Altaischen Volker, Helsinki, 1938. 
4 Albin & lo spirito di z/a, immagine su un pezzo di stoffa fatta per scopi magici. 


MARC LE BERRE - JEAN-CLAUDE GARDIN - BERTILLE LYONNET 


DONNEES ARCHEOLOGIQUES INEDITES 
SUR L’HISTOIRE DE BAMIYAN (AFGHANISTAN) 


La région de Bamiyan, au centre de l’Afghanistan, a fait l'objet au 
cours des derniéres décennies de recherches archéologiques dont les ré- 
sultats sont encore inédits!, Parmi celles-ci, l'étude par Mare Le Berre 
des vestiges architecturaux de la région aurait du paraitre depuis plusieurs 
années; des circonstances malheureuses ont retardé la remise du manus- 
crit & l'impression, peu avant la mort de Marc Le Berre (1978), puis l’im- 
pression elle-méme, confiée aux Editions Geuthner il y aura bientét 5 
ans, mais toujours en suspens 2. Notre but est ici de faire connaitre l’exis- 
tence de cette oeuvre inédite et sa valeur éminente pour notre connais- 
sance de l'histoire du royaume de Bamiyan. 

Le nom de Bamiyam évoque d’abord les deux statues géantes du 
Buddha sculptées dans Ia falaise, au dessus du village moderne, et pour 
les visiteurs plus curieux, les ruines des monuments fortifiés que J’on dé- 
couvre en remontant la vallée de la riviére de Bamiyan en direction du 
Band-i Amir. Marc Le Berre s’interessa toujours & ces ruines au cours 
de son long séjour en Afghanistan, en qualité d’architecte de la Déléga- 
tion archéologique frangaise. Lorsque vint l’age de la retraite, il avait 
rassemblé sur le sujet une documentation importante, faite de notes et 
de relevés graphiques accumulés au fur et & mesure de ses voyages, mais 


1 Citons notamment la fouille entreprise en 1966 & Shahr-i Zohak, sous la direc- 
tion de Paul Bernard, dont la publication est en préparation, ainsi que divers travaux 
conduits & Shahr-i Zohak par des archéologues britanniques (Allchin et Codrington 
en 1951, Brett en 1970), dont on devrait trouver une vue d’ensemble dans l’ouvrage de 
D. Baker sur Shahr-i Zohak annoncé lors de la South Asia Conference organisée par 
F.R. Allchin & Cambridge en 1981. 

2 La parution de l’ouvrage de M. Le Berre a été annoncée en diverses circonstances 
sous son titre correct - Monuments préislamiques de I"Hindukush central, MDAFA, t. 
XXIV - mais pour les dates auxquelles s’était engagé I’éditeur (1981, puis 1982, 1983 ...); 
Ton voudra bien désormais substituer & cellesci l’indication d'usage «sous presse », 
qui reste juridiquement sinon techniquement exacte. 
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qu'il décida de compléter par une exploration systématique de la région 
au cours des derniéres années de sa vie. 

La carte ci-jointe (fig. 1) indique le territoire prospecté: il comprend 
essentiellement les vallées qui s’enfoncent dans les hautes montagnes de 
!'Hindukush autour de Bamiyan, et qui constituent a la fois les zones 
@habitat et les voies de passage privilégiées dans cette région, de prime 
abord peu propice a l'un ou l'autre. Les vestiges les plus apparents d’une 
occupation ancienne dans ces vallées sont les ruines signalées de tous 
temps par les voyageurs, et dont Marc Le Berre décida de dresser un 
premier inventaire sur le terrain, en 1974-75. Pour nombre d’entre nous, 
travaillant en Afghanistan, l'usage s’était instauré de considérer l'ensemble 
de ces ruines comme les restes de constructions fortifiées, dont l’abandon 
devait étre la conséquence, pensait-on, de la désastreuse invasion mongole 
de 1221. La premiére hypothése tenait A la situation de ces monuments, 
perchés pour la plupart sur des pics ou des crétes mal accessibles, mais 
aussi A certains détails de leur architecture que l'on rapprochait a bon 
droit d’éléments analogues observés sur le site fortifié de Shahr-i Zohak, 
& quelques kilométres de Bamiyan (Brett et al. 1970: 30-32). Quant a 
Vhypothése chronologique, elle paraissait couler de source, étant donné 
Véclat particulier de Ja région sous les dynasties musulmanes qui l’admi- 
nistrérent jusqu’a la conquéte de Gengis Khan, comme en témoigne cet 
autre grand site tout proche de Bamiyan, Shahr-i Gholghola (Gardin 
1957; Brett et al. 1970: 33-34). 

Marc Le Berre visita plus d’une centaine de ces «chateaux» ou cha- 
telets, dans un rayon d’une cinquantaine de kilométres autour de Bamiyan. 
Un examen attentif des monuments le persuada que nombre d’entre eux 
n’étaient pas a proprement parler des fortifications, mais plutét des manoirs 
dépourvus de défenses véritables hormi la hauteur des murs et Vinacces- 
sibilité du lieu. En outre, l'étude de l’architecture conduisait Marc Le 
Berre 4 une hypothése chronologique différente: ces constructions austéres 
remontaient selon lui & une tradition, voire A une époque antérieure a 
V'Islam, lequel n’aurait eu aucune part dans la genése de l'ensemble. C'est 
ainsi que les «chateaux ghorides» de la région de Bamiyan devinrent 
Les monuments pré-islamiques de I’Hindukush central, sans rien perdre 
pour autant de leur altiére beauté, comme chacun pourra un jour s’en 
convaincre si nous réussissons a sauver les admirables photographies de 
Marc Le Berre de l’oubli. 

Il restait cependant 4 déterminer les circonstances dans lesquelles 
les hautes vallées de I'Hindukush furent peuplées de cette curieuse fagon, 
ou l'on préfére batir sur les pentes et les pics les Plus escarpés plutét qu’en 
terrain plat dans les fonds de vallée. Marc Le Berre n’eut pas le temps 
de pousser ses recherches jusque 1a; mais un concours de circonstances 
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nous fit retrouver en 1980 dans les réserves de la Délégation Archéologique 
Frangaise en Afghanistan, 4 Kaboul, une caisse de tessons qu'il avait 
rapportée jadis de ses prospections, et dont l'étude apporta quelques lu- 
miéres sur le sujet. Ce sont les résultats de cette étude que nous avons 
voulu présenter ici de fagon succincte, en attendant une publication finale 
toujours hypothétique 3, 

Nous résumerons d’abord les caractéristiques générales de cette cé- 
ramique sur lesquelles s’appuient nos datations. Viendront ensuite quelques 
hypothéses sur I’histoire du peuplement de la région de Bamiyan, vue & 
travers les fluctuations de I"habitat étudié par Marc le Berre, dans l’espace 
et dans le temps. 


Données céramologiques 


Le corpus est pauvre: 250 tessons, peu de formes entiéres que l’on 
puisse restituer & coup sdr, et une distribution restreinte puisqu’une ving- 
taine seulement des quelques 130 ruines visitées par Marc Le Berre ont 
livré de la céramique de surface. Pourtant, les informations fournies par 
cette collection paraissent fiables, pour trois raisons: (A) le plus gros du 
corpus est constitué d’une céramique peu variée, qui présente les mémes 
caractéristiques d’un site & l'autre (pate, procédés de fabrication, formes, 
décors); (B) le reste de la collection se partage en deux groupes de tessons 
faciles 4 dater, les uns antérieurs 4 la conquéte arabe (5*-7° s.), les autres 
d’époque ghoride (12*-début 13° s.); (C) la comparaison interne de ces 
trois assemblages montre clairement que le premier se place dans le temps 
entre les deux autres, ce que confirment par ailleurs les données externes. 

Développons un instant ces trois propositions, avant de résumer les 
enseignements que I’on peut en tirer du point de vue historique. 

(A) L’assemblage principal comprend des poteries pour la plupart 
facgonnées sans usage du tour, dans une argile dégraissée par adjonction 
de gravillons plus ou moins abondants, souvent visibles 4 la surface méme 
du vase. Celle-ci est généralement couverte d’un engobe de teinte neutre 
(ocre, beige, brun) auquel le polissage donne un aspect marbré. Les formes 
dominantes sont des vases pansus comportant une encolure ou un col peu 
élevé, séparé de I’épaule par un ressaut marqué, et terminé par une lévre 
effilée, droite ou légérement éversée; le fond est plus ou moins arrondi 
(fig. 2). Les éléments décoratifs les plus communs sont des bandeaux can- 


3 L'analyse détaillée de ces tessons forme la matiére d’une annexe & l'ouvrage an- 
noncé de M. Le Berre, sous le titre « Céramique et chronologie », par J.-C. Gardin et 
B. Lyonnet. L’essai de géographie historique qui conclue la présente étude préfigure la 
dernigre partie de I'annexe en question. 
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nelés ou des ondes gravées, des pastilles ou des boutons appliqués, quelques 
médaillons estampés, et surtout des motifs peints (figures géométriques, 
compositions naturalistes fortement stylisées) sur des vases dont la forme 
est celle des cruches ou des coupes caractéristiques des premiers temps 
de I’'Islam en Asie centrale (fig. 2). 

(B) La céramique musulmane proprement dite est représentée par 
des tessons glacés qui se rattachent tous a l’une ou I’autre des séries dis- 
tinctives de la poterie ghoride de Shahr-i Gholghola (Gardin 1957): mo- 
nochrome (vert, jaune, bleu-turquoise) ou sgraffiato (moucheté, champlevé), 
principalement. 

La ceramique pré-islamique est peu nombreuse mais bien individualisée: 
elle comprend notamment des jarres et des cruches a lévre cannelée ainsi 
que des pots pansus et des coupes & lévre éversée dont la place dans le 
temps est désormais bien connue, entre le 5° et le 7* siécle 4. 

(© La position de l’assemblage principal est dés lors assez clair, 
entre cette céramique pré-islamique et les poteries A glacure de l’époque 
ghoride; mais l’étude comparée permet de resserrer davantage les bornes 
probables de la datation. On ne peut en effet manquer d’étre frappé par 
une différence massive entre cet assemblage, considéré globalement, et la vais- 
selle qu’utilisaient les habitants des plaines du nord de I'Hindukush vers 
la méme époque, aux premiers siécles de I’Islam: les types de poterie carac- 
téristique de l’époque samanide et ghaznévide (9*-11° s.), glacés ou non, 
font défaut. En second lieu, et sur un mode cette fois positif, il existe une 
parenté manifeste entre notre assemblage de I’Hindukush central et la 
céramique en usage dans diverses régions de la Sogdiane 4 l’€poque des 
premiéres invasions arabes (7*-8* s.). C’est du moins ce que suggére une 
étude attentive des ensembles de poteries recueillies dans des niveaux bien 
datés de cette période, au Tadjikistan (Pjandjikent, Kum, Tutkaul)5. A 
partir de ces deux constats, I’on tire une attribution chronologique com- 
prise entre le 8° et le 10° siécle, pour notre assemblage principal, ainsi 
que I’hypothése d'une relation possible entre l’apparition de ce dernier 
dans I’Hindukush et certains mouvements consécutifs 4 la conquéte arabe 
de la Sogdiane. 

Avant de nous prononcer sur ce point, récapitulons dans l’ordre chro- 


4 B. Lyonnet prépare actuellement des travaux de synthtse sur la céramique de 
l’Afghanistan, de I’age du bronze a I’Islam; c’est sur ces travaux, commeneés il y a plu- 
sieurs années, que reposent les attributions ci-dessus. On en trouvera une vue d’ensemble 
dans un article récent (Lyonnet 1985). 

5 Les sources principales utilisées pour l’étude comparée de la céramique origi- 
naire de ces trois sites sont Bentovich 1953 et 1964 pour Pendjikent, Jakubov 1978 pour 
Kum, Atakhanov 1978 pour Tutkaul. 
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Fig. 1 — La région prospectée par M. Le Berre dans I’Hindukush central 
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Fig. 2. — Poteries de I'Hindukush central, période « turque » (8*-10* s). Echelle 1/7*, 
sauf Ja jarre en haut & gauche (1/15¢) 
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nologique les trois périodes que -I’étude des tessons recueillis par Marc 
Le Berre nous a permis de distinguer: 

a, une premiére période que nous appellerons « hephtalite» au sens 
large (S*-7* s.), attestée par des poteries originaires de trois sites seule- 
ment: Sehpesta, Doab et Shahr-i Zohak (fig. 3); 

b. une période centrale représentée au contraire sur la plupart des 
sites qui ont fourni des tessons, et que nous appellerons «turque» en 
raison de la relation postulée entre le peuplement des hautes vallées de 
la région de Bamiyan a cette époque, et le mouvement de certains élé- 
ments d’originc turque vers I'Hindukush, face aux invasions arabes (8*- 
10° s.); 

c. enfin, une période finale attestée sur quelques sites seulement, no- 
tamment 4 Bamiyan et dans ses environs immédiats, et que nous appellerons 
«ghoride » pour simplifier, alors méme qu'elle couvre aussi une partie 
au moins de l’époque ghaznévide au 11* siécle, et la totalité de la période 
dite des Khwarezmshah, au début du 13° siécle. 


Essai de géographie historique 


Si lon reporte ces données sur une carte (fig. 3), un balancement ap- 
parait entre deux types de répartition de Il’habitat, selon que ce dernier 
se limite aux deux vallées principales de la région (Bamiyan et Surkhab) 
ou qu'il se déploie au contraire dans les vallées latérales qui débouchent 
sur celles-ci. 

(a) Les vallées principales sont celles ot apparaissent pour le mo- 
ment les vestiges les plus anciens, 4 l'époque hephtalite, avec deux relais 
sur la route Nord-Sud qui franchit I'Hindukush au col de Shibar (Doab, 
Sehpesta), et un centre plus important sur la route Est-Ouest qui suit 
la vallée de Bamiyan, Shahr-i Zohak. 

(b) Les vallées secondaires se peuplent seulement a !’époque turque, 
lorsque les manoirs, tours et fortins étudiés par Marc Le Berre paraissent 
les plus nombreux. 

(c) Ces mémes vallées secondaires sont néanmoins désertées a I’époque 
ghaznévide, ainsi d’ailleurs que la capitale de la région, Shahr-i Zohak; 
de nouveaux établissements font alors leur apparition dans les vallées 
principales, celle de Bamiyan (avec la construction d’une nouvelle capitale 
a Shahr-i Gholghola) comme celle du Surkhab (Dahana Istana, Shahr-i 
Sayghan, Sarkhoshak), jusqu’é ce que les armées de Gengis Khan viennent 
mettre fin pour longtemps a cette urbanisation de la région, en 1221. 

Selon cette reconstitution, la grande période architecturale du royaume 
de Bamiyan, du moins en extension, ne serait pas antérieure au 8° siécle. 
C'est I’'époque ot les Arabes achévent leur mainmise sur la Transoxianc, 
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Provoquant de grands mouvements de gens a travers le pays: «en l’espace 
de 20 ans, de 719-20 a 739, presque chaque année, des armées innombrables 
d’Arabes ou Sogdiens et de Turcs sillonnérent le pays d’Ouest en Est, 
d’Est en Quest, ravageant les récoltes, pillant les villages, assiégeant et 
saccageant les villes» (Belenitskij er al. 1973: 154). Il est dés lors tentant 
de lier les deux phénoménes: !'essor observé dans I'Hindukush a partir 
du 8* siécle serait la conséquence de la pression qu’exercaient alors les 
conquérants arabes © sur les populations de Transoxiane, dont une partic 
aurait fui vers le Sud pour chercher refuge dans les montagnes du royaume 
de Bamiyan. Les paralléles observés entre la céramique de I’Hindukush 
et celle de la Sogdiane a cette époque s’expliqueraient dés lors aisément, 
sans toutefois revétir aucune signification ethnique particuliére: le mou- 
vement de reflux vers la Cisoxiane a pu affecter 4 la fois des éléments 
sogdiens et des éléments turcs, fuyant les mémes rigueurs. Quant aux princes 
de Bamiyan, qu’ils fussent eux-mémes Turcs ou, comme on le dit aussi, 
d'origine hephtalite, ils n’avaient guére de raisons, ni peut-étre les moyens 
de s'opposer 4 cet afflux de gens nouveaux venus grossir les rangs de leurs 
sujets, au moment oi le danger le plus grand était l'expansion des Arabes, 
leurs ennemis communs. C’est contre cette menace que furent sans doute 
dressés ces postes de guet qui jalonnent toutes les voies d’accés a la capi- 
tale du royaume, Shahr-i Zohak, par la volonté conjointe de tous les 
habitants, indigénes ou immigrés, Turcs, Hephtalites ou Sogdiens. 
Est-ce & dire que l'architecture fortifiée - définie comme telle par 
sa structure ou par son implantation — n’apparait dans \'Hindukush qu’a 
partir de cette époque? La citadelle de Shahr-i Zohak est 14 pour rappeler 
le contraire; et sans doute nombre des chatelets ou manoirs étudiés par 
Marc Le Berre virent-ils le jour plus t6t, indépendemment de ces boule- 
versements. C’est le cas par exemple 4 Kalous (fig. 3), mais vraisembla- 
blement aussi pour d’autres lieux, si l'on veut bien se souvenir que nos 
datations par la céramique concernent seulement une vingtaine de sites, 
entre les quelque 130 ruines dénombrées par Marc Le Berre. Il faut donc 
nuancer considérablement notre interprétation, dans les termes suivants: 
la période que nous avons appelée «turque» est sans doute celle d'un 
essor notable de Ihabitat fortifié, dans le double sens ci-dessus, mais 
suivant des traditions architecturales dont il faut chercher l’origine dans 
le corpus beaucoup plus vaste des constructions de cette nature apparues 
en Asie Centrale quelques siécles plus t6t, a l'époque des invasions hephta- 


® Voire aussi les Chinois, qui, au milicu du 8* siécle, profitent de I'effondrement 
de la puissance turque en Transoxiane pour tenter de prendre pied & l'Ouest du Pamir 
(Barthold 1968: 195-196). 
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lites. Le choix de cette date est déterminé moins par référence aux inva- 
sions elles-mémes qu’en raison du développement remarquable de I’habitat 
fortifié que l'on observe & partir du S* siécle, en particulier dans les ré- 
gions sogdiennes (Nil’sen 1966: 111-120) mais aussi bien en Cisoxiane 
(Pugachenkova 1976: 137-162), et jusque dans les territoires reculés de 
la Haute-Asie. Dans ce dernier cas, les analogies avec le type d’archi- 
tecture observé dans I'Hindukush se doublent d'une parenté & premiére 
vue surprenante en ce qui concerne limplantation des sites, perchés de 
méme sur des arétes rocheuses, des pitons abrupts, d’étroites plateformes 
accrochées aux flancs des montagnes: voir notamment les fortifications 
spectaculaires du Wakhan, sur la rive droite de l’Amu Darya (Stein 1928, 
vol. II, pp. 863-890). La nature du paysage et la fonction défensive de 
l'habitat pourraient suffire 4 expliquer cette parenté: en outre, nombre de 
ces fortifications remonteraient & des époques plus anciennes que les ndtres, 
si l'on en croit les dates proposées par les archéologues soviétiques qui 
les ont étudiées (Bernshtam 1952: 281; Zelinskij 1962; Babaev 1973: 127-8). 
Ces attributions reposent néanmoins pour une large part sur l'étude de 
céramiques dont les caractéristiques (pates, formes, traitement de la surface) 
nous paraissent imposer une certaine prudence, en raison de leur relative 
invariance dans le temps (Bernshtam 1952: 219-220, repris par Zelinskij 
1964: 121-2, 128, etc.; Babaev 1973: 87-92). 

En conclusion, c'est 4 la période hephtalo-turque qu'il faut faire 
remonter le développement de I"habitat fortifié en Asie Centrale, au Nord 
de I'Hindukush (Ferghana, Wakhan, Sogdiane) comme dans ces montagnes 
mémes, ainsi que le proposait Bernshtam dés 1952 (pp. 268-9, 327-8), 
avec une remarque prémonitoire sur la place probable de la région de Ba- 
miyan dans ce développement (p. 268). Le phénoméne s’étend jusque sur 
le versant Sud de I'Hindukush, dans les vallées qui relicnt la Haute-Asie 
au bassin de I'Indus: la région du Swat en particulier est jalonnée de ruines 
de fortifications perchées sur les collines, que I’on attribue de méme a 
Ja période «turque» (dans un sens pareillement élargi du terme), entre 
le 8* et le 11° siécle (Dani 1971: 27-32, ot l’auteur souligne 4 son tour 
la nouveauté de ce type de peuplement: «this pattern of hill fortification 
and hill settlement is absolutely new in this age», p. 31). 

Reste a traiter maintenant la question symétrique de la désertion 
des vallées secondaires, autour de Bamiyan: a quelle époque et dans 
quelles circonstances a-t-elle cu lieu? La céramique la plus tardive 
qu’aient livrée les ruines de ces vallées suggére une date voisine de 
Yan 1000; les sources historiques fournissent ici encore une explica- 
tion plausible de l’événement. On sait que le royaume de Bamiyan de- 
meura longtemps a I’écart des guerres menées par les armées musul- 
manes contre les peuples de l’Asie Centrale, le massif de I’Hindukush 
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formant au milieu des plaines conquises comme un dernier bastion, 
ou le pouvoir restait entre les mains des Shers de Bamiyan. I] sem- 
ble que ceux-ci aient réussi a établir avec I'Islam, comme d’ailleurs 
d'autres princes de l'Asie Centrale sous les Abbassides, des rapports de 
bon voisinage, au moins tant que les dynasties musulmanes locales voulurent 
bien s'accomoder elles~mémes de cet ilét « kafir » a leurs frontiéres. Toutes 
pourtant essayérent de la réduire. Ce furent d’abord les Saffarides du Seistan, 
avec le raid de Ya’qub b. Laith 4 Bamiyan vers 870, que relatent plusieurs 
chroniqueurs arabes et persans 7. Puis vint le tour des Samamides de Bu- 
khara, ou du moins de leur gouverneur au Khorassan, Alptegin, qui cent 
ans plus tard tenta de soumettre le Sher de Bamiyan a son autorité, avant 
de faire reconnaitre la sienne par I’émir de Bokhara, une fois qu’il eut 
conquis Kabul et Ghazni (Bosworth 1963: 37-8). Rien ne prouve que le 
succés des armes fut plus décisif que le précédent: bien que Subuktegin, 
le successeur d’Alptegin 4 Ghazni, portat le titre de gouverneur de Bamiyan 
(ibid., p. 44), des poches de résistance subsistaient dans 1l'Hindukush, 
que son fils Mahmud eut quelque peine a réduire au début de son régne 
(ibid., p. 227); et les campagnes contre les montagnards du Ghor continué- 
rent jusque sous le régne de Mas’ud. fils et successeur de Mahmud a Ghazni 
(Bosworth 1961: 119; expéditions placées dans les années 1020 et 1030). 
Le pays de Ghor, il est vrai, est & plusieurs jours de marche du royaume 
de Bamiyan: mais la configuration du terrain est 4 peu prés la méme dans 
les deux régions, et la description de l’habitat fortifié du Ghor au début 
du 11° siécle, avec sa multitude de « chateaux, chatelets, citadelles, donjons » 
(Yaqut, cité par Bosworth 1961: 118), rappelle singuliérement le peu- 
plement de la région de Bamiyan jusqu’a cette époque. A défaut d’infor- 
mations plus précises sur I’extension géographique des campagnes ghazné- 
vides dans I’Hindukush central (Bamiyan) et occidental (Ghor) 8, il nous 
semble donc prudent de ne pas faire coincider trop strictement la démi- 
litarisation du territoire de Bamiyan avec la seule campagne d’Alptegin, 
4 la fin du 10° siécle, et de considérer plut6t ce phénoméne comme |’abou- 
tissement d’un processus qui a pu se prolonger jusque dans la premi¢re 
moitié du I1* siécle, a travers tout I’Hindukush. 


7 Voir les sources indiquées par Barthold et Allchin (1960: 1041) et les nombreuses 
références complémentaires énumérées par Bosworth (1963: 271, note 16). La date de 
ce raid est donnée comme 257/871 dans le premier cas, 256/870 dans le second (ibid., 
p. 35). 

5 Bosworth (1961: 121, note 17) cite un cas d’ambiguité semblable, & propos d'une 
des premiéres expéditions arabes dans le pays de Ghor, au 8* siécle: Asad, le chef de 
l'expédition, regoit alors la soumission des « Turcs qui vivent entre Kabul et Gharin», 
d'oi Bosworth conclue que sous le nom de Ghiirin I’auteur de cette relation entend 
sans doute une région plus vaste, jusqu’’ Bamiyan inclus. 
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On s'expliquerait dans ce cas la proportion relativement faible des 
types de poteries caractéristiques de la seule époque ghaznévide sur les 
sites de notre derniére période. Les tessons glacés sont pour la plupart, 
avons-nous dit, de l’époque ghoride (2* moitié du 12° siécle) et/ou khwa- 
rezmshah (début 13° siécle): le 11° siécle serait ainsi 8 Bamiyan une sorte 
de phase intermédiaire, au cours de laquelle on assiste & un redéploie- 
ment de I’habitat qui s’accomplit de fagon progressive sur plusieurs dé- 
cennies. Aprés la désertion des vallées secondaires, et surtout l’abandon 
de la citadelle de Shahr-i Zohak, la population finit par se rassembler 
dans la région de Bamiyan, oi le site de Shahr-i Gholghola prend alors 
la premiére place. Parallélement, de nouveaux établissements voient le 
jour dans la vallée du Surkhab, voie principale de communication entre 
le Nord et le Sud de I'Hindukush, a proximité de Bamiyan 9. Mais c’est 
seulement au 12° siécle, semble-t-il, que la région retrouve enfin la pros- 
périté qu’elle avait connue avant les expéditions ghaznévides dans |’Hindu- 
kush (Gardin 1957: 243). Son histoire tend alors & se confondre avec 
celle des dynasties nouvelles qui surgissent au coeur méme de ces monta- 
gnes: les Ghorides d'abord, au milieu du 12° siécle, sous lesquels Bamiyan 
redevient la capitale d’un royaume étendu; puis les Khwarezmshahs, au 
début du 13* siécle, dont le dernier souverain, Djalal-ad-Din Manguberti, 
hérite de ce royaume quelques années 4 peine avant de |’abandonner aux 
armées de Gengis Khan. Notre histoire s’arréte 14, avec la destruction de 
Shahr-i Gholgola (1221), aprés laquelle on raconte que la région demeura 
longtemps déserte. Les ruines visitées par Marc Le Berre n’ont en tout 
cas livré aucune trace d’occupation de quelque importance aprés cette 
date. 
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ERBERTO LO BUE 


THE DHARMAMANDALA-SOTRA BY BUDDHAGUHYA 


In his monumental work Tibetan Painted Scrolls, Professor Giuseppe 
Tucci (1949, I: 318-20), the founder of modern tibetology, discusses the 
iconography of Buddhist mandalas: 


The mandala, like the stOpa, is a psychocosmogram: it represents a scheme 
of the world in the liturgical drama, indeed it is the universe itself led 
back from its material multiplicity to its quintessential unity; while the 
stOpa represents in an architectural manner this cosmos and the persons 
who perform the ritual circumambulation around it go back from the 
expanded and displayed world to the’source of all things thus becoming 
unified with it, the mandala is the linear and pictorial scheme of that 
identification and of that same process: it gives us, horizontally, the plan 
of the stOpa seen from above, with the doors of the pradaksind and its 
centre; the mandala too is “entered into", the ceremony of initiation 
is a “ pravesa™, an entry. 


A mandala may be defined as a ‘‘ sphere of divinity, mystic circle, 
idealized representation of existence. It may be produced mentally (.. 
marked out temporarily on the ground, or painted in permanent form 
(Snellgrove, 1976 repr., I: 136). We shall see that according to the Dhar- 
mamandala-siitra, the text whose translation is published here for the 
first time, mandalas may be made of various materials other than pigments: 
gold, silver, shell, stone, horn, wood, mud, clay and powders (vv. 42-4). 

The iconographic development of the mandala, from its simplest form 
of a central plan with deities arranged symmetrically in it, into its elaborate 
fivefold scheme of later Buddhism, a highly ornate palace with one or 
two inner courtyards, four gates opening on each side of the courtyards, 
and a corresponding set of five Buddhas — one in the centre and one for 
each direction of the compass -, rising on a lotus corolla surrounded 
successively by a belt of vajras and a ditch of fire, has not yet been the 
object of a thorough and conclusive study. Detailed descriptions of spe- 
cific mandalas fully relevant to the Dharmamandala-siitra may be found in 
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Snellgrove’s and Skorupski’s two volumes of The Cultural Heritage of 
Ladakh (Warminster, 1977 and 1980), and the former’s forthcoming book 
on Indo-Tibetan Buddhism will give the necessary historical and philo- 
sophical framework for a sketch of the iconographic development of the 
mandala over the centuries to be drawn on it. John Lowry, former As- 
sistant Keeper of the Indian Department of the Victoria and Albert Mu- 
seum (London), wrote a long and valuable essay on the historical deve- 
lopment of the iconography of mandalas, unfortunately unpublished to 
this day. Tucci himself does not deal with this topic, merely suggesting 
that both mandala and stipa 


are Indian echoes of the Babylonian zikkurat, but inserted in a vital manner 
into the Indian tradition; hence the remote foreign inspiration is slowly 
transformed into a natural and more appropriate symbol of the liturgical, 
cosmological and psychological equivalences of Indian soteriology. 

This correspondence between the mandala and the plan of the stipa 
extends to the scheme of the palace or city of the Cakravartin, the universal 
monarch, whose mythography took roots in India after her contacts with 
the Persian empire; it is made evident by its very aspect. (Tucci, 1949, 
I: 318). 


Tucci draws much of his description of the conventionalized mandala 
of late Indian Buddhism from the Tibetan translation of the Dharmaman- 
dala-siitra, a text of which the Sanskrit original has been lost and which 
is included in the tantra section of the bsTan—gyur, the second part of the 
Tibetan canon (sNar-thang ed., vol. 72, ff. 1-7r.; Peking ed., vol. 72, 
ff. 1-6a). Although Tucci (1949, I: 318) attributes the Dharmamandala- 
siitra to Padmakara, neither its colophon in the sNar-thang edition nor 
that in the Peking edition of the bsTan—gyur make any mention of Pad- 
makara in connection with the authorship of the sitra. Instead, they both 
state that the Dharmamandala-sitra was written by the Indian dcdrya 
Buddhaguhya (Tibetan: Sangs-rgyas-gsang-ba) and handed by him to 
two Tibetans, dBas Majijusri and Bran-kha Mu-ti-ta, who took it to 
Tibet, where it was translated by Ka-ba dPal-brtsegs and others. The 
acaryd Padma is mentioned as the author of the text following the Dhar- 
mamandala-siitra, dealing with the palace of the mandala. 

The Dharmamandala-sitra is a philosophical poem of 386 verses, 
of which the first eight, last four and verse 338 are of nine syllables each 
and the remaning 373 of seven syllables each. Two verses (313 and 326) 
appear to be one syllable short. The author states that the text is based 
on several important tantras (vv. 5, 26, 369, 378 and 383) and sitras, to 
which he refers passim (vv. 73, 83, 111, 115, 135, 173 and 374), giving, 
however, the title of only one of his sources: the Siitra of the Most Excellent 
Merit (v. 131), which is not to be found in the Tibetan canon under that 
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title. The text is divided into eight sections, each dealing rather systema- 
tically with various aspects of the mandala, including its literal definition 
(wy. 51-4), structure (vv. 55-177) and symbolism (vv. 202-386). This last 
section is extremely detailed and makes up almost half of the length of 
the sitra. 

From the doctrinal point of view the Dharmamandala-siitra falls 
entirely within the sphere of the Vajrayana doctrine as based on earlier 
Mahayana traditions. Thus there are already suggestions of the sexual 
symbolism of later Vajrayana schools in the reference to the union of 
vajra and lotus as defined in the “secret” type of mandala (v. 49). Re- 
ferences to yab-yum (Tib. for ‘‘father-mother”) with specific reference 
to male and female deities, are found in wv. 148-50, and also in connection 
with a fivefold scheme (vv. 209 and 211). Deities with three faces and 
six arms are also mentioned, thus suggesting further iconographic deve- 
lopments in the Buddhist pantheon (v. 121). The kind of mandala dealt 
with in the text is typified by the Kun-rig (Sarvavid) mandalas of the Yoga 
tantras, concerning which one may refer to Tucci (1935, pt. 1, p. 30-68), 
Snellgrove and Skorupski (1977: 34-8; and 1980: 31-7 and 64-8) and 
Lokesh Chandra and Snellgrove (1981: p. 9 seq.). 

The outside shape of the mandala is understood as a stiipa (v. 70), 
its symbolism being associated with Mount Meru (v. 209), the sacred 
mountain of Indian cosmology, or Mount Kailasa, in western Tibet. The 
human body (v. 47) is also regarded as a type of fivefold mandala repre- 
sented symbolically by the trunk and the four limbs. Such correspondences 
may be found in other Tibetan texts dealing with mandalas: 

‘Then, in offering up the circle of offerings, 

Imagine the central part (or spinal column) of thy body to be Mt.Meru, 
The four chief limbs to be the Four Continents, 

The minor limbs to be the Sub-Continents, 

The head to be the Worlds of the Devas, 

The two eyes to be the Sun and Moon, 

And that the five internal organs constitute all objects of wealth and enjoy- 
ment amongst gods and men. (Evans-Wentz, 1958: 324-5). 

In his Teoria e pratica del mandala, Tucci (1949: 31) explains the 
mandala as a cosmogram of the whole universe rotating around Mount 
Sumeru in these terms: 

Questa é una concezione panasiatica cui hanno contribuito a dare chiarezza 
€ precisione le idee cosmografiche espresse nello zikurrat assiro—babilonese, 
poi riflesse nello schema della citta imperiale dei re iranici ¢ quindi nel- 
immagine ideale della reggia del cakravartin, il monarca universale delle 
tradizioni indiane. 

On quoting the above passage, Snellgrove (1976 repr., I: 32, n. 4) 
comments: 
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The mandala, the primary function of which is to express the truth of 
emanation and return (samsdra and nirvana), is the centre of the universe. 
Hence it involves all previous traditions associated with this idea. Its 
core is Mt. Meru; it is the palace of the universal monarch, it is the royal 
stiipa; it is even the fire altar where one makes the sacrifice of oneself. 


The Dharmamandala-sitra lists and describes in great detail the essential 
constituents of the conventionalized mandala, including its palace with 
its ornaments and symbols, the belt of vajras (vv. 104 and 285) and the 
fire ditch (vv. 105 and 286). The fivefold scheme of the Buddhas with 
their individual characteristics, Families and symbols, corresponding 
to the Five Wisdoms and colours of the palace (white, red, yellow, green 
and blue) (vv. 80-2 and 239-46) is referred to passim and described in wv. 
219-20. 

Establishing the date of composition of the Dharmamandala-siitra 
is rather important for the purpose of fixing the period of time by which 
the mandala came to be conventionalized in its elaborate fivefold scheme 
in the Indian Subcontinent. The following historical considerations will 
serve as support to my suggestion that the Dharmamandala-sitra gives 
the earliest known account of the conventionalized mandala as we know 
it today. 

When did the four scholars mentioned in the colophons of the two 
editions of the siitra live? A letter addressed by Buddhaguhya to the Ti- 
betan king Khri-srong-Ide-brtsan, who ruled from 754 to c. 798, is re- 
ported in the gtam-yig section of the bsTan-‘gyur (sNar-thang ed., vol. 
94, ff. 387r.-391v.; Peking ed., vol. 94, ff. 404b-410a). There, after praising 
the king and mentioning the deaths of Mafijusri and Mu-ti-ta, Buddha- 
guhya declines his invitation to go to Tibet in these terms, as translated 
by Snellgrove: 

One such as I is now invited from afar, 
But I am in charge and so not free. 
The Noble Mafijusri has said: ‘* Going to Tibet will be the death of you”. 

Instead, Buddhaguhya handed to the king’s two envoys the religious 
instructions entitled Yoga-dvatdra (‘* Starting Yoga") and explanations. 
of the Tantra of Manifest Enlightenment (‘'‘ mGon-par byang-chub-pa-yi 
tantra bshad”), which was translated by Ka-ba dPal-brtsegs and has 
been identified by Snellgrove with the Mahdvairocana-abhisambodhi-tantra, 
listed in the IDan-dkar catalogue as rNam-par-snang-mdzad mgon-par 
byang-chub-pa. Buddhaguhya wrote at least two commentaries on the 
Mahavairocana-tantra. 

Several references to Buddhaguhya are found in the rGyud-sde spyi’i 
rnam-par gzhag-pa rgyas-par brjod, by mKhas-grub-rje (1385-1438), who 
who regards him as one of the three chief Indian commentators of the 
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Kriya, Carya and Yoga tantras (Lessing and Wayman, 1968: 25, 139 and 
227): ** Buddhaguhya was a contemporary of Padmasambhava and San- 
taraksita, and furthermore worked together with the Tibetan translators. 
His fundamental commentary on the (Sarvatathagata-) Tattvasamgraha 
is the Tantrarthavatara (...). This is relatively brief and is greatly expanded 
in the Vydkhydna (...) by Padmavajra, who may well have been a personal 
disciple of Buddhaguhya” (Lessing and Wayman, 1968: 25, n. 13). 
The Tantrarthavatara describes four types of mandala: mahd-mandala; 
samaya-mandala; dharmacakra-mandala; and karma-mandala (Lessing and 
Wayman, 1968: 224, n. 20). Besides the Tantrdrthavatdra (Lessing and 
Wayman, 1968: 25-6, 217 and 227), several other works by Buddhaguhya 
are quoted by mKhas-grub-rje, who regards him as an authority on several 
points of interpretation of the ‘antras: an extended commentary on the 
Mahavairocana-tantra (Lessing and Wayman, 1968: 148-9, 173 and 205); 
a concise commentary on the same (Lessing and Wayman, 1968: 211); 
the Dhydnottara-tika; the Subdhupariprecha-pindartha; and the Tshig don- 
gyi brjed byang (Lessing and Wayman, 1968: 139), which is a concise 
commentary on the Subahupariprccha-tantra (Lessing and Wayman, 1968: 
176, n. 24). 

Dar-thang sPrul-sku (Tarthang Tulku, 1977: 171) states that ‘‘during 
the early spread (snga-dar) of the Dharma, the Kriya- and Carya-tantras 
were propagated by the Acdrya Buddhaguhya (Slob-dpon Sangs-rgyas— 
gsang-ba)”, adding that Buddhaguhya taught Vimalamitra, the famous 
Indian teacher who was invited by Khri-srong-Ide-brtsan to travel to 
Tibet and teach the Buddhist doctrine there (Tarthang Tulku, 1977: 193 
and 204). Among the /antras attributed to Buddhaguhya, he mentions 
one which may be dealing with mandalas, the Sarvamandala-sémanya- 
vidhindm-guhya-tantra (gSang-ba spyi-rgyud) (Tarthang Tulku, 1977: 171). 
He reports the traditional view that ‘* the Tantric Cycle of the Sgyu~’phrul 
representing the principal lineage of Mahdyoga, originated chiefly with 
Buddhaguhya (Sangs-rgyas gSang-ba) who journeyed to Tibet and resided 
on the heavenly Mount Kaildsa, which towers over the rim of the turquoise 
circle of Lake Manasarowar" (Tarthang Tulku, 1977: 204). Although 
there is evidence that Buddhaguhya did not accept Khri-srong-Ide—brtsan’s 
invitation to go to his court, it is conceivable that he may have travelled 
as far as western Tibet, perhaps from Kashmir. Also bDud—joms Rin- 
po-che (1964: 172, lines 5-6) states that ‘* the dedrya Sangs-rgyas~gsang-ba 
transmitted the (philosophical) system of the gSang-snying (** The Essence 
of the Secret), including the sGyu—phrul-lam-rnam-bkod, which is the 
most important commentary on the basic tantra (risa-rgyud) of the gSang- 
ba-snying-po cycle (Dargyay, 1979: 30) on Mount Kaildsa (in western 
Tibet) to dBas ‘Jam-dpal (Majijusri) and Bran-ka Mu-kti ”. 
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dBa’ Maiijusri and Bran-ka Mu-ti-ka are mentioned by Bu-ston 
(1290-1364) (Tucci, 1958: 13 and 16; see also Waddell, 1971 repr.: 29, 
n. 1) as two among the first six (or seven) novices (sad-mi) at bSam-yas, 
the earliest Buddhist monastery established in Tibet (779), during the reign 
of Khri-srong-Ide-brtsan. Not only is Mafjusri (identical with Ye-shes— 
dbang-po in the Blue Annals) included among the elders of the sad-mi, 
but also is listed among the translators and compilers of the Mahdvyutpatti 
in the sGra-sbyor-bam gnyis-pa (Tucci, 1958: 17). More information 
about Buddhaguhya and the two recipients of the Dharmamandala-siitra 
is made available by Dargyay (1979: 30), who adds that, in turn, dBas 
*Jam-dpal and Bran-ka Mu-kti ‘* taught many gifted students the Mandala 
of the representation of noetic being as the frightful (khro-bo), and the 
Mandala of Hayagriva as the circle of the protectors (yi-dam-gi skor). 
King Khri-srong-Ide-btsan also practiced the realization of Hayagriva 
(rTa-mgrin) himself”. 

The translator of the Dharmamandala-sitra, (s)Ka-ba dPal-brstegs, 
was also a contemporary of Khri-srong-Ide-brtsan (Tucci, 1933: 36; and 
1958: passim; and Roerich, 1976.: repr. 102, 331 and 334). One of the two 
compilers of the catalogue of the [Dan-dkar library, which is said to con- 
tain the list of the books available in translation at the time of Khri- 
srong-Ide-brtsan (Tucci, 1958: 46-7 and 114; bsTan-gyur, mdo-’grel, 
vol. 127), he was also one of the chief collaborators to the Mahavyutpatti, 
the Sanskrit-Tibetan dictionary compiled during the reign of Khri-Ide- 
srong-brtsan (c. 800-815), the son and successor of Khri-srong-Ide-brtsan 
(Tucci, 1958: 48). (s)Ka-ba dPal-brtsegs is also mentioned as one of three 
envoys sent by Khri-srong-lde-brtsan to India to invite Vimalamitra, 
the foremost of Buddhaguhya’s disciples, to Tibet (Tarthang Tulku, 1977: 
193 and 204). Between c. 792 and 794 he must have been involved in the 
debate at bSam-yas, for he is quoted to that effect in bKa’-thang sde Inga 
(Potala ed., ch. 13, f. 19a, line 4; transl. by Tucci, 1958: 95). The same 
translator is spoken of as an expert in the Chinese language (B. Laufer, 
Der Roman einer Tibetischen Kénigin, Leipzig, 1911, p. 3, n. 7; quoted 
by Tucci, 1958: 114), and again mentioned as one of the “learned and 
noble men” sent by Khri-srong-Ide-brtsan ‘‘ to obtain the Holy Religion 
of India,/Carrying the best of wealth, costly gold and silver”, in Buddha- 
guhya’s letter to that Tibetan king (bsTan—gyur, Peking ed., vol. 94, f. 
405a, lines 1-2). Besides the Dharmamandala-siitra and other texts, (s)Ka-ba 
dPal-brtsegs translated two tantras belonging to the rdzogs-chen tradition 
and collected in the rNying-ma rgyud *bum, one of which in collaboration 
with Vimalamitra, at bSam-yas (Tucci, 1958: 62-3). To the same scholar 
are attributed the /Ta-ba’i rim-pa, the gSung-rab rin-po-che gtam-rgyud- 
dang Sha-kya’i rabs-rgyud, an anthology from several Mahayana sitras, 
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the Phyi’i yul dran rgyud-du yod-par ‘dod-pa sel-ba in two sections, a 
mTshan-nyid gsum mdor bstan-pa in verses, and two catalogues of the 
fundamental terms and notions of Buddhism with a brief explanation 
(Tucci, 1958: 141). 

Whithout getting involved in further historical considerations, there 
seems to be sufficient evidence to suggest that the names of the author, two 
recipients and chief translator of the Dharmamandala-siitra are all closely 
associated with that of Khri-srong-Ide-brtsan and of his immediate suc- 
cessor, and that their activities are related. Dagyab (1977, 1: 141), without 
quoting his own sources, gives Buddhaguhya’s dates as being 740-802, 
which makes of him almost a contemporary of that Tibetan king. The 
historical considerations made above show that the composition and trans- 
lation of that text occurred sometime during the second half of the 8th 
century and that by c. 750 the mandala had already been conventionalized 
in India in its complex fivefold scheme. It may thus be suggested that 
the iconographic development of the mandala from a plain central plan, 
with deites arranged symmetrically in it, into the conventional type of 
mandala, as described in the Dharmamandala-siitra and as we know it 
today, took place in a relatively short period of time, possibly during the 
7th century, and had become standardized by the second half of the 8th 
century. 

This short preliminary account was prompted by John Lowry, who 
first drew my attention to the fact that Tucci does not suggest a date for 
the composition of the Dharmamandala-siitra, and who was prepared to 
entrust me with the translation of the text if only I could show that it 
was indeed an carly one. I could have never completed the task of trans- 
lating its extremely condensed and compact verses without the direct and 
constant supervision of my teacher and friend, Professor David Snellgrove, 
who helped me to produce its translation in 1980 and revise it in 1983. 
My deepest thanks go to him, without whose vast knowledge of Sanskrit 
and Tibetan Buddhist philosophical literature and terminology the transla- 
tion of this important text would have proved simply impossible. I am 
also very grateful to John Lowry, who had the original idea of having 
it translated, and to the Victoria and Albert Museum, for allowing me to 
publish it. 
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In Sanskrit: Dharmamandala-siitra. In Tibetan: dKyil~khor-gyi Chos 


mDor bsDus-pa. 
I salute Mafijusrikumarabhuta! 
The mandala of the Mind is unfluctuating absolute; 
the mandala of the Speech is ineffable doctrine; 


the mandala of the Body is phenomenal appearance without 


self-nature. 


My respects to the chief divinity of the mandala according to 


the form of the mandala! 
From the substance of all the great tantras 


I shall explain a little the (mandala’s) divinities and their palace 


just as they are taught, 
the general lay-out and setting-up 
for the benefit of the yogin who follows the Path. 


In this basic text its form (lit.: ‘* body”) will be discussed with 


logic. 
Its main points have been grouped by eight: 
(1) substance; (2) categories; (3) literal definition; 


(4) structure; (5) faults; (6) virtue; (7) example; and (8) symbolism. 


9] 


2.1.1.2. 


22. 


22. 


2.3, 


2.3.1. 


2:32, 
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The substance consists of all elemental particles 

which are characterized by the two aspects of truth: 

from the unfluctuating absolute one (there issue) 15 

the chief divinity and his entourage themselves (as) the rela- 
tive one. 


The categories are threefold: 

mandalas of self-nature, of meditation, and of images. 

Those of self-nature are two: the absolute and the relative one. 

The absolute one may or may not be categorized !. 20 

As for the first one, not categorized, 

being the Thought of Enlightenment of all the Buddhas, 

and the supreme knowledge, 

it is the Wisdom (prajfia) which is taught by the Jina. 

It is truly said to be the “‘essence” of the mandala, 25 

as taught in all the great tantras. 

As for the mandala which is categorized, 

the components of personality (skandha), the spheres of sense 
(dhdtu), the bases of consciousness (Gyatana) and the (twelve) 
interdependent causes (nidana) 

have the same essential nature of gods and goddesses 

in complete accordance with the Dharma. 30 

As for the mandalas of relative self-nature, 

they appear as signs in order to represent the absolute truth 

as realized in the Buddha-mandalas 

of the supreme abode, the Akanista heaven. 

The mandala of meditation is threefold: 35 

meditating on the divinity’s self-nature; 

studying his form; and 

producing him skilfully. 

The mandalas of images are two: 

they are the one with images and the one with superior images. 40 

The former is sixfold: 

cast in gold and silver; relievo shell and stone; 

carved horn and wood; pictures (on) cotton materials; 

mud and clay; and spread coloured powders. 

The one with superior images is threefold: 45 

outer, inner and secret. 

As for the outer one, it is the body with its five limbs; 


1 We understand rnam-min as representing rnam-grangs min-pa. 
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as for the inner one, it is the five subtle cakras 2; 
the secret one is the union of vajra and lotus. 
Those are the general categories. 50 


3. Literal definition: as for the ‘* middle” (Tib.: dkyil), it is the 
chief divinity; 
as for the ‘* entourage” (Tib.: 'khor), it is its emanation; 
or dkyil (manda) may refer to nirvana} 
and "khor to the world 4, 


4. As for the structure of the three kinds of mandala: 5S 
4.1. the mandala of absolute self-nature 
abides in the primeval state itself, 
just as it is, as nothing at all. 
4.2. The mandala of relative self-nature 
is twofold: the receptacle and its contents. 60 
4.21. The receptacle is both the basis and the heavenly palace. 
4.2.1.1. As for the basis, it is taught (as) the mandala (which arises) 
from the (five) elements. 
4.2.1.2. The palace may be envisaged as substance and as abode for the 
divinities. 
The palace is eightfold in its substance: 
shape, colour, construction, 65 
timber (work), decorations, enclosure (as) laid down, ornaments 
and peripheral areas. 
4.2.1.2.1, As for the shape, it is fourfold: 
the outside, the inside, the entrances and the basis. 
The outside shape is intended as a stipa, a citadel, 70 
a royal residence and a pavilion (on) a mountain top. 
The inner shape is decided in conformity with the various tantras, 
by the (Buddha) Families and their functions 5. 
As for the entrances, they have lower and upper (parts): 
the lower ones consist of the actual entrance and the gateway; 75 
the upper ones are built in a way which is as beautiful as possible 


2 Viz. the five radiating nervous centres. 

3 Viz, that which has passed away. 

4 Viz, samsdra, 

5 Viz, it varies in the different tantras. 

6 Tib. sgo, meaning “‘entrance” in the most general sense, is used here also to 
refer to the actual entrance, viz. the empty space through which one passes, as distinct 
from the whole structure of the gateway, referred to here as the sgo-khang. It will be 
described below under differen: headings. See wv. 225 seq. 
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(with) mounting steps, (round like) elephants’ backs, and so 
forth. 
As for the shape of the basis, it is boundless 
and level to infinity. 
4.2.1.2.2. As for the colours, they are many, 80 
appearing according to the ways which different tantras envi- 
sage them 
as being manifest in application to 
the Families, the Wisdoms and their Functions. 
4.2.1.2.3. As for the construction, walls and summit, 
the foundations must be extended inside; and, 85 
for the outside, the five kinds of precious stone are arranged 
in layers. 
While their walls must be built in conformity with the foundations, 
on the outer side, at the top, they should be surmounted by 
a projecting edge. 
The door openings shall conform to what is taught above. 
4.2.1.2.4. As for timber (work), there are the door and the openings, 90 
the two: 
the openings consist of four large beams 
supported at their ends by eight posts. 
Then, the (nine) squares (formed by the intersections) of the 
four beams 
are covered by twenty-eight joists. 
The roof-laths should be fitted accordingly. 95 
The four outer sides of the gateways 
consist in each case of four pillars 
supporting the ends of eight beams, which are the basis of the 
torana. 
The bases of the posts and their capitals should be made properly. 
4.2.1.2.5. As for the decorations, desirable things and cloth hangings, 100 
because of their beautiful shapes, pleasant sounds, sweet fra- 
grance, 
delicious taste and pleasing nature 7, 
the goddesses delight in them. 
4.2.1.2.6. The enclosure consists of the circumference of vajras. 
As for the ditch, it as an outer circle of a pit of fire. 105 
4.2.1.2.7. As for the ornaments, they are fivefold: 
ornaments above and ornaments below, 
summit ornaments and wall ornaments, and door ornaments. 


7 Viz. pleasing thoughts to which they give rise. 
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4.2.2. 


4.2.2.1. 


4.2.2.2. 


4.2.2.3. 


4.2.2.4. 


4.2.2.5, 
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Their symbolism is to be understood according to the circum- 
stance 8. 

Also the extent to which body (= images?) and speech (= man- 
tras?) are controlled in the peripheral areas 

is adequately explained in the various tantras. 

The abodes are twofold: the lion, elephant and other? thrones 
(on the one hand) 

and the seats of the solar and lunar discs, lotus flowers and gems 
(on the other). 

They should be arranged for the chief divinity and his entourage 

in conformity with what is said in the fantras. 

The contents include the circle of divinities according to their 

bodily forms, colours, major and minor marks of perfection, 

hand gestures (mudrd), implements, postures (dsana), modes, 
ornaments, garments and light. 

Let us consider their bodily forms: one face and two hands 

or three faces and six hands, and so on. 

They may have cither male or female characteristics; 

so on and on to infinity. 

Their colours 

may be those of sun or moon, 

gold, ruby or sapphire and so on, 

applied singly or mixed. 

As for the major marks of perfection, they are thirty-two in number: 

white teeth, the mark in the middle of the forchead (and) the 
wisdom bump (usnisa), and 

the twenty-nine ordinary marks of perfection. 

They are listed in the Sutra of the Most Excellent Merit. 

The minor marks of perfection are eighty. 

The minor marks, consisting of the special conditions of Body, 
Speech, Mind, and Virtues 

and Functions 

are described in (that) siatra. 

The hand gesture is the manner of joining the hands 

to indicate anything from binding, releasing and transforming, 

to the inauguration of the sacramental bond (samaya) !°, 

supreme enlightenment (bodhi) and the rest. 


§ Viz. it varies in differen: traditions. 
% Viz, peacock, horse and goruda. 
4© Concerning this term, see the article by D.L. Sneligrove in the same volume, 


part 3. 


110 


Ws 


125 


135 
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4.2.2.7. 


4.2.2.8, 


4.2.2.9, 


4.2.2.10. 
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The implements are the things held in the hands: 

Wheel (of the Doctrine), vajra, jewel, 

lotus, sword and so forth, 

they are held as signs to indicate the various intentions. 

As for the posture, it may be the perfected one, the meditation 
one, 

whether seated, standing and so on. 

The chief divinity looks with a general gaze 

while his entourage !! all look towards him. 

In the mandalas provided with female consorts 

the females look towards their male partners from the left. 

When there are pairs of male and female gate-keepers, 

the males are on the right and the females on the left. 

As for the modes, they are nine, 

the circle of gods and goddesses 

being gentle, flexible, writhing, supple, 

bright, lustrous, beautiful and glorious. 

As for their ornaments, they are sevenfold: 

head ornaments, ear-ornaments, neck-ornaments, 

necklaces, arm-ornaments, strings of pearls, 

and ornaments for hands and feet. 

As for the garments, they are fivefold: 

upper garments, Jower garments, 

cloaks, religious robes and 

“* pure garments” !2. Thus they are said to be fivefold. 

As for light, it should be explained as manifestation under five 
headings: 

emanation, reabsorption, 

substance, reflected forms and 

functions. 

Its emanation may be general or particular. 

The absorption is of twelve different kinds. 

Its substance consists in brilliance. 

Its reflected forms are Body, Speech and Mind. 

Its functions are to purify the vessel (viz. the receptacle) and to 
provide the elixir (viz. the contents) !3, 


41 Viz, the other divinities. 

12 Viz, Join cloths. 

13 See Snellgrove (1967, 1: 20): ** As a kind of poetic cliché existence is sometimes 
described as the outer vessel and the inner elixir (phyi snod nang bcud), the lifeless parts 
that form a kind of basis being the ‘vessel’, and all sentient beings, gods, men and 


145 


150 


155 
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So it is said in the sitras. 

As the mandalas of self-nature are, 

so are the remaining ones. 175 
By abiding in the Path of yoga, 

train your mind in that way! 


If you do not understand the mandala of self-nature, 

you will be at cross-purposes in your view of the absolute truth 
(dharmata). 

If you do not understand the teaching of selflessness 180 

you will not obtain supreme enlightenment. 

If you do not practise the meditation mandala, 

there will be no Result at all 

since your meditation will be pervaded by discriminating 

thought and without (proper) practice you will not be treading 185 
the right Path. 

If you do not identify the mandala of images, 

in your confusion, you will not taste the intended flavour: 

by failing to ensure the benefit of others 

you will be at cross-purposes with the practice of enlightenment. 


The removal of faults is (achieved by) the virtue 190 
of concentrating on the three mandalas 

and one who is skilful in the means will then quickly effect 
altogether his own benefit and the benefit of others. 


Practising compassion, one who is skilful in the Means 

will act according to the laws of a universal monarch 195 

in order to lead the would-be converts who are attached to 
desire 

into the Path of non-renunciation !4, 

His realm and palace, 

his queen, his son and his court, 

his possessions, his treasures and his laws 200 

will equal those of a universal monarch 15, 


the rest, being the ‘elixir’, Alternative terms for this pair are rten (‘* receptacle”) 
and brten-pa (“* contents”, viz. “that which is supported "). 
14 This is tae Path of the tantric yogin, who does not renounce the world through 


asceticism. 


15 On the equation of Buddha and universal monarch (cakravartin), see Snellgrove 
(1957: 35 and 287, n, 19), For the seven “* treasures ” of a universal monarch, see below, 


vw. 320-7. 
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As for explaining the list of symbols, 

the Dharma, embracing the Basis, the Path and Result, 

and its whole list of virtues, 

is brought to perfection in the three mandalas. 205 

(Dealing) in detail with both the receptacle and its contents, 

as for the receptacle, it is the symbol of the fourfold activity. 

(The five elements,) space, air, fire, water and earth, 

are indicated by the five female consorts, corresponding to Mount 
Meru, with : 

the (seven) smaller mountain (ranges and) the (four) continents 219 
with the (eight) smaller continents, 

while the palace with its pinnacles, fit for a universal monarch, 

is indicated by the male consorts 16. 

Furthermore, regarding the meaning of the (outer) shape, 

as for the explanation of the eight stipas and the like, 2 ais 

(they are) the eight bringers of salvation from the eight miseries 215 
(duhkha). : ; 

“ Citadel”, ‘‘ royal residence” and “‘ (pavilion on a) mountain 

cnn understood as the defeating of Mara’s host, the act 
of enjoyment and 

the provision of protection. 

Wheel, vajra, jewel, 

lotus and (vajra) cross are the symbols of the (five Buddha) 220 
Families. 

The circular lotus flower (suggests) the rite of pacification; : 

the bejewelled wheel in its square (suggests) the rite of prosperity; 

the crescent in the shape of a bow with the corners removed 
(suggests) the rite of subjugation; 

the triangular shape of the female sexual organ (suggests) the 
wrathful rite of destruction. 

As for the entrances, they are the four wisdoms (jfidna) and 225 

the four releases (vimoksa), the limitless means of conversion 
(samgraha) 17. 

As for their eight steps, they are the Noble Path, 


évarl, Locané, Mamaki, Pigari and Tard. The receptacle considered as heavenly 


palace (vimana) is regarded here as a symbol of the 
see 


Buddhas. 


five 5 
17 For the various meanings of this word, Har Dayal (1932: 252). 
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the eight ways (yana) and the eight releases 18. 
The gateway, being the edifice that protects the entrance, has 


(17) 
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Although the summit has many forms, 
the four graded steps are built with the fourfold meaning of 


at its top mindfulness (smrti), purity, magical power (rddhi), consecration 255 
eleven vajra squares 230 (seka) 
in order to open up the light-holes of wisdom leading to supreme enlightenment. 
into the darkness of ignorance. The support of the dome corresponds to the (ten) powers. 
As for the upper shape mounting in steps and (rounded) like The dome suggests the Path of Enlightenment; the surmounting 
an elephant’s back, section (Tib.: bre) 
together with parasols and so forth, suggests the Noble Path. 
they are portrayed as beautiful as possible 235 As for the set of four toranas, supported by the doors, 260 
for the pleasure of those who accept the faith. three indicate the three spheres of existence 22 and the fourth, 
The extent of the basis is shown as infinite which is decorated with lotus flowers, represents the Noble 
because of the limitless spread of the dharmadhatu. Path. 
As for the explanation of the symbolism of colours, Concerning the explanation of the symbolism of the timber, 
white, red, yellow, green and blue, 240 as for the nature of the timber of the openings, 
they symbolize Body, Speech, Virtues, Functions and the bases of the posts are the eight ma@gas here on duty; 265 
Mind, in that order. the posts are the eight chief gods of the Noble Path; 
They also represent, in order, Mirror-like Wisdom (ddarsa- their capitals are the eight great planets (symbolizing the eight 
jiidna), Discriminating Wisdom (pratyaveksanajndna), aspects) of release. 
Wisdom of Sameness (samatdjfdna), Active Wisdom (krtya- As for the beams, they are the four fearless guardian-kings. 
nusthdnajriana) and The joists are the twenty-eight constellations 
the Wisdom of the Pure Absolute (dharmadhatujfdna). 245 marked with the perfection (paramita) of emptiness (Sinyatd). 270 
Either they are in conformity with their corresponding mani- As for their resting points, the twenty-eight yaksas 
festations, represent the ten powers and the eighteen purities. 
or they are in conformity with pacifying, subjugating, pro- The roof-laths (represent) the virtues which cannot be encom- 
spering, passed by thought. 
destroying and various kinds of rites, which have been mentioned As for the four outer corners of the gateways, 
above, consisting of the posts, their bases and their capitals, 215 
As for the explanation of the symbolism of*the walls, they are the foundation of mindfulness, renunciation (tydya) 
the set of five (kinds of precious stones) 9 symbolizes the Five 250 and magical accomplishments (rddhipada), 


Wisdoms; 
the set of three 20 refers to Body, Speech and Mind. 
The projecting edge 2! is the brickwork of good qualities. 


supposedly composed in that order. 
As for the four beams joining and holding them downwards, 


they are the Four Truths (satyacatuska) together with the Four 
Meditations (dhyeya). 

As for the symbolism of the decorations, 

they are conceived as pleasures for the goddesses, 


18 For this set of eight vimoksas, see Mahdvyutpatti, Nos. 1510-8. In this case 
the eight ydnas may be: Way of Men, Way of Gods, Way of Early Disciples, Way of 
Solitary Buddhas, the bodhisattva Way, Kriya tantras, Cary& tantras and Yoga tantras. 
Cf. D.L. Sneligrove’s article in this volume. 

19 Layers of precious things. See v. 86, 

20 Foundations, walls and summit. See v. 84. 

21 Pha-gu at v. 88, here “* pha-khu”, as translated by Snellgrove on the basis of 


a passage in the Sarva-tathdgata-tattva-satigraha, (Peking edition of the bKa’-‘gyur, 
vol. IV: 243-5-8), where pha-gu corresponds to ‘he Sanskrit isjaka, One may compare 
Tucci’s interpretation (1949, I: 319) and Wayman’s (1971: 564, n. 11). 

2 Viz. the realm of desire (kdma-dhdtu), the realm of form (riépa-dhdtu) and the 
formless realm (ariipa-dhdtu). 


oe 
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by means of form, sound, fragrance, taste, touch and thought 23, 

thus perfecting the accumulation of merits. 

As for the symbolism of the enclosure (and) ditch, 

the vajra enclosure counters Mara’s host (and) 

the ditch of fire must burn the molestations (k/eSa). 

The several (elements), such as water and air, 

should be interpreted suitably. 

Furthermore, as for the symbolism of the ornaments, 

the ornaments above, the canopies of the essence of the doctrine 
(dharmata) 

shine with the sun (and) moon of Means (updya) and Wisdom 
(prajfia), and 

the starry host of the dakinils of knowledge. 

As for the symbolism of the lower ones, the ground ornaments, 

it is to be explained at the (same) time as the thrones 24, 

(Regarding) the various summit ornaments, one, 

the mainstay of the stipa, is explained as Body, Speech and 
Mind. 

The discs being the different kinds of knowledge, 

the parasol being the Great Compassion, 

the pendants being the eight goddesses of the offerings, 

the bells represent the sound of voidness (sinyatd), 

while the sun and moons ornament 25 means Wisdom and Means. 

It is the top ornament which symbolizes no decline (of the 
dharma). 

As for the side ornaments, which are fixed to the heads of the 
(joists’) resting-points, 

like bejewelled garlands on the surface (of the structure), 

these patterned loops (Tib.: ’dra-ba) and half loops 

represent the (dharma-)dhdtu and the (five) Wisdoms. 

Although the door ornaments are manifold, 

they are just the ten characteristics of the consecrations, 

the nine ornaments, the eight items (dravya), 

the seven precious things and the six symbols. 

In reverse (order), from among the intended six symbols, 

foremost is the Wheel of the Doctrine on the top. 

As for the two deer, 


23 Cf. v. 102, where touch is omitted. 
24 Viz. below in the text. 
23 Tib.: zla-chos in the sNar-thang edition and zla-tshes in the Peking edition. 


This term presumably indicates the sun and moon ornament on the top of the stiipa. 
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they must be understood as indicators of the Wheel; 

as for the great bell in the middle lower section, 

this is sound in its real meaning; 

and as for the ganfi2, it is said to be sound in its derived 
meaning. 

As for the symbols of Means and Wisdom, 

they are two, the vajra and the bell. 

As for the seven treasures, they are these: 

the precious wheel of consecration, 

a goddess as one’s precious queen, 

a guardian as the general with the nine modes of expression; 

the minister is said to be the supernatural accomplishments, 

the precious elephant the ten powers 

and the magical powers in the form of a horse, 

and the jewel is the wish-granting gem (cintdmani). 

The eight items are these: the banner of victory to overcome 
Mara, 

the (parasol of) compassionate mind, the intention of the sacred 
knot, 

the jar of ambrosia, the fish of humility, 

the conch-shell of the Dharma, (the lotus flower) which fulfils 
all desires, 

and the Wheel of the Doctrine 27. 

As for the nine ornaments on the inside of the gateway, 

in the lower part, overcoming the molestations, 

there are the faithful elephant and lion (symbolizing) 

boundless power and fearlessness, 

(and) the grove of sal trees. 

In the middle, the Buddhas open up the various Paths; 

there are mountains, men and tracks; 

and there are those providing the wherewithal 28, 

such as precious ministers. 


26 See Chandra Das (1976 repr.: 214): ‘‘a piece of thick plank measuring about 


six feet by twelve inches either of white sandal or deodar, which when stiuck with a 
hammer or another piece of thick hard wood, produces a kind of ringing sound which 
is heard from a great distance. It is used on special occasions to summon the monks 
of a monastery to attend any special religious service &c.”. 


2 Two of the eight auspicious symbols, which are not specifically mentioned in 


the text, are supplied in brackets. For this set of symbols see Snellgrove and Sko- 
rupski (1980: 69). 


28 We understand the curious circumlocution g.yo-dang byed as standing for 


“ yo-byad”. This whole passage refers to wall painiings. 
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In the upper part, there are serpents (naga) crocodiles (makara) 
and garudas, 

which take suffering upon themselves 

and are blessed by knowledge and compassion, 

suggested by the way Garuda holds aloft the king of serpents. 345 

The ten signs of consecration are like this: 

the diadem (kirija), the headdress (mukuja) and the rosary; 

the armour, the banner of victory and the mudra; 

the parasol; the jar; food and drink; 

the Five essential Wisdoms, 350 

religious devotion, magical powers and prayer (pranidhi); 

life from birth, enjoyment and 

thought-consecration, in (that) order 29, 

As for the symbolism of the abodes, 

the thrones of fearlessness, power, magical power, consecration 355 
and action, 

they represent Means and Wisdom 

in their indefectible and desirable form. 

As for the receptacle, 

which holds the divine symbols of gods and goddesses, 

its Basis is subject and object (grahyagrahaka), 360 

its Action consists in Means and Wisdom, 

its Result consists in the (dharma-)dhatu and the (five) Wisdoms. 

As for the listed meanings 

of bodily forms, colours, hand gestures, 

implements, postures, modes of manifestation, ornaments and 365 
garments, 

they are used as token symbols for the realization (of enlighten- 
ment), 

as methodical symbols for marking (the process) 

and as actual symbols 30 for this (tantric) practice. 

Such is the essential meaning concisely expressed 

in all great tantras. 370 

The major marks of perfection, the minor ones and light, these 
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have been put together in this text 

in accordance with the hidden intentions of the siitras, (where 375 
they are given) in full, 

for benefiting sentient beings, 

(these) correspondences appear elsewhere in vast numbers 

in the tantras and in their ordinances 3!. 

Because mandala, consecration and sacramental bond, these three, 

are the mainstay of all tantras, 380 

may those who have entered into the secret circle of yoga 

practise this basic text with a well-disposed mind! 

(As for) these tantric instructions comprising the meanings of 
the mandala, 

I pray to the gods to be patient with my faults. 

By the merit of their composition, may all sentient beings 385 

abide in the sphere of the three mandalas! 


This Compendium on the Doctrine of the Mandala, made by 
Gcarya Sangs—rgyas-gsang-ba, ends. The Indian teacher 
Sangs-rgyas-gsang-ba gave it to Majfijusri of dBas and 
Mu-ti-ta of Bran-kha, the two, to take along with them. 
In Tibet it was translated by /o-tsa—ba dPal-brtsegs of 

Ka and others. 


sNar-thang bsTan—gyur, rGyud nu. Edited transliteration. 


ly. rGya-gar skad-du: Dharmam-manda-la-sii-tra; Bod skad-du: 
dKyilkhor-kyi chos mdor bsdus-pa. 
*‘Jam-dpal gZhon-nur gyur-pa-la phyag ‘tshal-lo! 
Thugs-kyi dkyil-’khor chos nyid spros-pa-med; 
gsung-gi dkyilkhor bstan-pa brjod-du-med; 
sku-yi dkyilkhor snang-ba rang-bzhin-med. 
dKyil—khor gtso-la dkyil-’khor tshul-du mos. 
rGyud-kyi rgyal-po ma-lus gzhung-don-las, 5 
Iha-dang pho-brang ji-snyed bstan—pa-tlas, 
gnas-shing bzhengs tshul thun-mong gyur—pa-rnams, 


three, 2r. lam-gyi rnal-’byor don-du cung-zad bshad. 
which bring one’s merits to perfection, represent the virtues. gZhung ‘dir tshad-mas lus smos-pa. 
Although the correspondences of symbols and signs Ngo-bo dbye-ba nges-tshig-dang 10 
29 This seems a rather unusual list of consecrations. For others see D. L. Snellgrove’s 31 We understand rtog-pa as standing for ‘brtag-pa™ (kalpa), which means 
article in this volume, part 3. “‘ arrangement” or “‘ ordinance” of rituals. Thus it may be interpreted as ‘* part” 
30 Mudra in this case may refer, for example, to the female consorts of male di- of any such text, e.g. just as the Hevajra Tantra is often referred to as brTag-nyis, the 


vinities or the female partners of tantric yogins. “Two-Part” tantra. 
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3r. 


gnas-thabs skyon yon dpe-dag-dang 
don-rtags brgyad-kyis don-rnams bsdud. 
Ngo-bo chos-rnams thams-cad-de, 
bden-pa gnyis-kyi mtshan-nyid-can: 
don-dam spros~pa med-pa-las 
kun-rdzob gtso *khor de-nyid-do. 
dBye-ba rang-bzhin ting-’dzin-dang 
gzugs-brnyan dkyil~’khor rnam-pa gsum. 
Rang-bzhin don-dam kun-rdzob gnyis. 
Don-dam rmam-min rnam-grangs-can. 


Dang-po rnam-grangs min-pa-ni, 
Sangs-rgyas kun-gyi byang-chub-sems, 
bla-na med-pa rtogs gyur—pa, 
rGyal-bas gsungs-pa’i ye-shes gang. 
De-ni dkyil—’khor snying-por gsungs. 
De-Itar rgyud-rgyal kun-las bshad. 
rNam-grangs-can-gyi dkyil—’khor-ni, 
phung-khams skye-mched rten—brel-rnams 
lha-dang Iha-mo’i rang-bzhin-du 
ngang-gis chos-mthun de-Itar gnas. 
Rang-bzhin kun-rdzob dkyil—"khor-ni, 
’Og-min bla-med gnas mchog-na 
*bras-bu rGyal-ba’i dkyil’-khor—rnams, 
don-dam mtshon phyir rtags-su snang. 
Ting—dzin dkyil’khor rnam gsum-ste: 
rang-bzhin de-la sgom-pa-dang 

gzugs de-la-ni bslab-pa-dang 

tab-kyi rtsal-gyis bskyed-pa’o. 
gZugs-brnyan dkyil~’khor gnyis yin-te: 
gzugs-brnyan lhag-pa’i gzugs brnyan-no. 
Dang-po rnam-pa drug yin-te: 

gser dngul lugs-dang dung rdo "bur; 
twa shing bzhogs ras-bal ris—-dang 
sa-myag Ider-dang rdul tshon geal. 
JHag-pa’i gzugs-brnyan rnam gsum-ste: 
phyi-dang nang-dang gsang-ba’o. 
Phyi-ni lus-dang yan-lag Inga; 
nang-ni ’khor-lo dangs-ma Inga; 
gsang-ba rdo-rje padma sbyar. 
De-dag spyi’i dbye-ba’o. 

Nges-tshig dkyil-ni gtso—bo-ste; 
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*khor-ni de-yi sprul-pa yin, 

yang-na ‘das-pa’i dkyil yin-te, 
*khor~zhes ‘jig-rten—pa-la bya. 
gNas-thabs dkyil~’khor rnam gsum-la, 
rang-bzhin don-dam dkyil-’khor-ni 
ci-yang ma-yin ji-Ita’i tshul, 
dang-po’i gnas-lugs nyid-du gnas. 
Rang-bzhin kun-rdzob dkyil—’khor-ni, 
rten-dang brten-pa rnam-pa gnyis. 
tTen-yang gzhi-dang gzhal-yas-khang. 


gZhi-ni *byung-ba’i dkyil~khor bstan. 
gZhal-yas dngos-dang gdan yin-te, 
gZhal-yas dngos-la rnam-pa brgyad: 
dbyibs~dang kha-dog rtsig~pa—-dang 
shing-dang long-spyod ra-ba phobs, 
rgyan-dang mtha’-yi zhing-khams-so. 
dByibs-la rnam-pa bzhi yin-te: 
phyi-dang nang-dang sgo-dang gzhi. 
Phyi dbyibs mchod-rten mkhar-thabs~dang 
rgyal-khab ri-bo’i gur-du "dod. 
Nang-dbyibs rigs-dang phrin-las-kyis, 
so-sor rgyud-bzhin shes-par bya. 
sGo-la ’og-dang steng yin-te: 

*og-ni sgo-dang sgo-khang-can; 
steng-ni skas-dang glang-rgyab sogs 
ji-ttar mdzes~pa’i tshul-du bzhengs. 
gZhi-yi dbyibs—ni tshad med-de; 
tgya ma-chad-de phya-le-ba’o. 
Kha-dog rnam-pa mang yod-kyang, 
rigs~dang ye-shes phrin-las-dang 
spyi-mthun Ihun-po’i tshul nyid-du, 
sngags~rgyud~rnams-las tshul-bzhin "byung. 
rTsig-pa rmang-dang logs-dang rtse, 
rmang-ni nang-du rkyang-ba-dang 
phyi-ni rin-chen Inga-ru sbrags. 
Logs-ni rmang-bzhin bzheng-ba-las, 
phyi-yi rtse-la pha-gus bstod. 

sGo phugs gong-du bstan-pa-bzhin. 
Shing-la sgo phugs rnam-pa gnyis: 
phugs-na ka~ba brgyad-po-yis 

gdung chen bzhi-yi rtse-nas bteg. 
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gDung chen bzhi-yi re-mig-kyang 
phyam-rtsa nyi-shu-brgyad-kyis bkab. 
De-bzhin gral-thog ci-rigs—pa’o. 
sGo-khang phyi zur bzhi-po-la 
ka-ba bzhi bzhis gdung sna~ni 


brgyad brgyad bteg-pa rta-babs rmang. 
Ka gdan ka gzhu ci-rigs-pa’o. 
Longs-spyod ‘dod-yon snam-bu-la, 
gzugs mdzes sgra snyan dri mchog-dang 
ro zhim yid-’ong chos-rnams-kyis, 
lha-mo-rnams-kyis dgyes-par rol. 

Ra-ba rdo-rje’i_ mu-khyud-de; 

*obs-ni me ‘obs khor-yug yin. 

rGyan-ni bla rgyan ‘og rgyan-dang 
ttse rgyan—-dang-ni logs rgyan-dang 

sgo rgyan-dang-ni rnam-pa Inga. 
Don-rtags skabs-su shes-par bya. 
Zhing-khams sku gsung “dul-tshad-kyang 
so-so’i rgyud-las bstan-par zad. 

gDan gnyis seng-ge glang sogs khri 

nyi zla padma rin-chen gdan. 

gTso ’khor-rnams-la ci-rigs—par 
rgyud-las gsungs-pa-bzhin-du bsham. 
brTen-pa tha-yi dkyil~khor-la, 
sku-dang sku mdog mtshan dpe-dang 
phyag-rgya phyag mtshan bzhugs thabs tshul 
rgyan chas ’od-kyis bsdus-pa’o. 

sKu-ni zhal gcig phyag gnyis~dang 
zhal gsum phyag drug de-bzhin-du, 
pho-dang mo-yi dbang-po-can. 

De-la sogs-pa’i mtha’-yas (m)chog 

sKu mdog nyi-ma zla~ba—dang 
gser-dang padma-raga-dang 

indranila-la sogs-pa 

*dres-dang ma-'dres kha-dog-can. 
mTshan-ni sum-cu-rtsa-gnyis-te: 
dung-dang mdzod-spu spyi-gtsug-dang 
thun-mongs mtshan-ni nyi-shu-dgu. 
bSod-nams khyad-phags mdo-bzhin bshad. 
dPe-byad bzang-po brgyad-cu-ste. 

sKu gsung thugs-dang yon-tan-dang 
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phrin-las khyad-par gnas-skabs-las 
dpe-byad bzang-po mdo-bzhin brtsi. 
Phyag-rgya phyag-gi "du byed-do. 
bCings~dang dgrol-dang bsgyur-ba-las, 
dam-tshig las~su phye-ba-yang 
byang-chub mchog-la sogs-pa yin. 
Phyag mtshan phyag-na bsnams-pa-ste: 
*khor-lo rdo-rje rin-po-che 

padma ral-gri-la sogs-pa, 

don-rnams mtshon phyir rtags-su bsnams. 
bZhugs thabs rdzogs-dang sems tshul-dang 
bzhengs-dang stangs stabs-la sogs—pa, 
gtso-bo nyid-ni kun-tu zhal; 
*khor-rnams gtso-bo nyid-la blta. 
Yum-dang beas-pa’i dkyil—’khor-ni, 
yum-rnams g.yon-nas yab-la blita. 
sGo-ba yab-yum Idan-pa-rnams, 

pho mo g.yas g.yon zur-gyis gnas. 
Tshul-ni rmam-pa dgu yin-te: 
Tha-dang Iha-mo’i dkyil-’khor-rnams 
mnyen Icug ‘khril Idem bzhon-nu-can, 
gsal "tsher Ihun sdug gzi byin-no. 
rGyan-ni mam-pa bdun yin-te: 

dbu rgyan snyan cha mgur-chu-dang 
do-shal dpung-rgyan se-mo-do 
phyag-dang zhabs-kyi gdu-bu’o. 
Chas-ni rnam-pa Inga yin-te: 
stod-g.yogs-dang-ni smad-dkris-dang 
ze-khab-dang-ni chos-gos-dang 
gtsang gos rnam-pa Inga-ru bshad. 
"Od-ni 'gyed-dang bsdu-ba-dang 
ngo-bo gzugs-brnyan rnam-pa-dang 
las rnam Inga-yi dbye-ba-yis 
snang-ba gtan-la dbab-par bya. 
"Gyed-pa thun-mong thun-mong min; 
bsdu-ba bye-brag bcu-gnyis-te. 
Ngo-bo gsal-ba yon-tan-can, 
gzugs-brnyan sku gsung thugs-su snang. 
Las-ni snod sbyong bcud sbyin byed. 
De-Itar mdo-sde-dag-las gsungs. 
Rang-bzhin dkyil—khor ji-Ita—bur, 
Thag-ma-rnams-kyang de-bzhin gnas. 
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rNal—byor lam-la gnas-pa-yis, 
de-Itar yid-la goms-par gyis. 
Rang-bzhin dkyil-’khor ma-rtogs-na, 
chos-nyid Ita-ba’i don-dang ‘gal. 


bDag-med Ita—ba ma-rtogs-na 

bla-med byang-chub thob mi-’gyur. 
Ting—dzin dkyilkhor ma-bsgoms-na, 
rtog-pa’i dbang bsgyur ting~'dzin-—pas, 
ma-bsgoms lam-la bgrod med-cing. 
yun-gyis "bras~bu "byung mi-'gyur. 
gZugs-brnyan dkyil~’khor ma-mtshon-na, 
rmongs-pas don ro mi-tshor-te: 

gzhan don mthar-ni mi-phyin-pas 
byang-chub spyod-pa nyid-dang ‘gal. 
sKyon bzlog-pa-ni yon-tan-te, 
dkyilkhor gsum-la gnas byas-nas, 
bdag gzhan don-rnams ma-lus-pa 
thabs-la~mkhas-pas myur—du ‘grub. 
Thabs-mkhas thugs-rje’i mdzad spyod-kyis 
*‘dod-la zhen-pa’i gdul-bya—-rnams 
mi-spang lam-du drang-ba’i phyir 
*khor-los-sgyur-rgyal chos—bzhin mdzad: 
zhing-khams-dang-ni pho-brang-dang 
btsun-mo’i sras~dang "khor-rnams~—dang 
longs~spyod rgyan-dang dam khrims-mnams 
*khor-los-sgyur-rgyal-dag-dang mtshungs. 
Don-dags rnam-grangs bstan-pa-ni, 
gzhi lam "bras~bur bcas-pa’i chos, 
yon-tan rnam-grangs ji-snyed-pa, 
dkyil—"khor gsum-la yongs-su rdzogs. 
rGyas-par rten-dang brten-pa gnyis, 
rten las bzhi-yi don-rtags-ni, 

mkha’ rlung me-dang chu-dang sa, 
yum Inga’i rtags-te ri-rab-dang 

ri-phran gling-dang gling-phran-rnams 
yab-kyi rtags-te pho-brang spyi 
gtsug-tor *khor-los-sgyur-pa’i tshul. 
gZhan-yang dbyibs-kyi don-rtags-rnams, 
mchod-rten brgyad sogs bstan—pa-ni, 


sdug-bsngal brgyad sgrol-mdzad-pa brgyad. 


mKhar-thabs rgyal-khab ri-bo-rnams 
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bdud dpung ‘joms-dang “dod spyod-dang 
bsrung-ba’i don-du shes-par bya. 
*Khor-lo rdo-rje rin-chen-dang 
padma rgya~gram rigs-kyi rtags. 
Zium-pa’i padma le-tse zhi; 

gru-bzhi "khor-lo rin-chen rgyas; 
zla~gam gru chad gzhu dbyibs dbang; 
gru-gsum bha-ga khro-zhal drag. 
sGo-ni ye-shes bzhi-dag-dang 
bsdu-ba tshad-med rnam-thar bzhi. 
Lam-~stegs brgyad-ni ‘phags lam-dang 
theg-pa brgyad—dang rnam-thar rgyad. 
sGo-khang sgo srungs khang-pa-ste 


steng-ni ma-rig mun-pa-la 

ye-shes dkar-mthongs dbye-ba’i phyir 
beu-geig rdo-rje’i_ re-mig-can. 
sKas-dang glang-po’i-rgyab-‘dra—dang 
gdugs-can-la sogs steng dbyibs—ni, 
gdul-bya yid—’ong bya—ba’i phyir 
ji-ltar mdzes-par bstan—pa-yin. 

Chos dbyings mu-med brdal-ba’i phyir 
gzhi dbyibs tshad-med bstan-pa-yin. 
Kha-dog don-rtags bstan—pa-ni, 

dkar dmar ser ljang mthing-ga-rnams, 
sku gsung yon-tan phrin-las-dang 
thugs-kyi rtags-te go-rims~bzhin: 
me-long ye-shes so-sor-rtog 
mnyam-nyid bya—ba-nan-tan-dang 
chos~kyi dbyibs~kyang go-rims brtag. 
Yang-na spyi-mthun [hun-po-bzhin, 
yang-na zhi dbang rgyas—pa—dang 
sna~tshogs drag-po gong-ma-bzhin. 
rTsig-pa’i don-rtags bstan-pa-ni, 

Inga rim ye-shes Inga~yi rtags; 

sum rim sku gsung thugs-su sbyar. 
Pha-khu yon-tan pags-pa-ste: 

rtse-la rnam-pa mang yod-kyang, 
re-zhig byang-chub chen-po-la 
dran-dang yang-dag rdzu—’phrul dbang 
bang-rim bzhi-yi don-du bzheng. 
Bum rten stobs-te bum-pa-ni 
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byang-chub lam yin bre-dag-ni 
*phags-pa’i lam-du shes-par bya. 

sGo rten rta-babs bzhi-po-ni, 

gsum-ni khams gsum bzhi-pa-ni, 
“‘phags-lam padmas mtshan-ma-can. 
Shing-gi don-rtags bstan-pa-ni, 
phugs-kyi shing-gi gnas-tshul-ni, 

ka gdan bsnyen gnas klu chen brgyad; 
ka-ba "phags-lam Jha chen brgyad; 

ka gzhu rnam-thar gza’ chen brgyad. 
gDung-ni mi-'jigs rgyal-chen bzhi. 
Phyam-rtsa stong-nyid pha-rol-phyin 
des mtshon rgyu-skar nyi-shu-brgyad. 
Phyam-ni gnod-sbyin nyer—brgyad-kyis 
stobs bcu ma-~‘dres bco-brgyad mtshon. 
Dral-thog yon-tan bsam mi-khyab. 
sGo-khang phyi zur bzhi-po-ni, 

ka gdan ka-ba ka gzhu-ni, 


dran-dang spong-dang rdzu-’phrul rkang. 


Go-rims-bzhin-du sbyar-bar gsungs. 
gDung bzhi snol mar gtang-ba-ni, 
bden bzhi bsam-gtan bzhi-dang Idan. 
Longs-spyod-rnams-kyi don-rtags-ni, 
bsod-nams tshogs-ni rdzogs-pa’i phyir, 


gzugs sgra dri ro reg chos-kyis 
lha~mo-rnams-kyi mnyes-par bsam. 
Ra-ba ‘obs-kyi don-rtags-ni, 
rdo-rje’i ra~bas bdud-dpung bzlog 
me-yi ‘obs-kyis nyon-mongs bsreg. 
Chu-dang rlung-la sogs-pa mang 
ci-rigs nyid-du sbyar-bar bya. 
gZhan-yang rgyan-kyi don-rtags-ni, 
Bla rgyan chos-nyid bla-re-ni, 
thabs-dang shes-rab nyi zla-dang 
ye-shes phra~men skar-tshogs gsal. 
"Og gzhi rgyan-gyi don-rtags-ni, 
gdan-gyi skabs-su ‘chad-par ‘gyur. 
rTse rgyan-rnams cig mchod-rten-la 
srog-shing sku gsung thugs-su bstan. 
*Khor-lo shes-pa’i khyad-par-ni, 
char-khab thugs-rje chen-po-ste; 
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*phan-ni mchod-pa’i Iha-mo-la 
dril-bu stong-pa-nyid-kyi sgra. 
Zla-chos thabs-dang shes-rabs yin. 
Tog-ni mi~nub rgyan mtshan-no. 
Logs rgyan phyam mgo ’dzin-pa-'dra. 
Kha-nas rin-chen phreng-ba-ni, 
dra-ba dra~ba phyed gyur-pa. 
dByings~dang ye-shes brda yin-no. 
sGo rgyan rnam-pa mang yod-kyang, 
re-zhig dbang-gi rtags beu-dang 
rgyan dgu-dang-ni rdzas brgyad-dang 
rin-chen bdun-dang brda drug-go. 
bZlog-ste brda drug bshad-pa-las, 
steng-gi chos-kyi ’khor-lo-ni, 

gtso-bo yin (-no?) ri-dwags-ni, 
*khor-gyi brdar-ni shes-par bya; 
"og-gi dbus-kyi cong-chen-ni 

nges don sgra-ste ganfi-ni; 

drang don sgra zhes gsungs—pa’o. 
Thabs-dang shes-rab mtshon-pa-ni, 
rdo-rje dril-bu gnyis yin-no. 

Rin-chen bdun-ni ’di yin-te: 

dbang-gi ’khor-lo rin-chen-dang 
Tha-mo btsun-mo rin-chen-dang 
sgo-ba dmag-dpon tshul-dgu-dang 
mngon-shes blon-po bya-ba-ste 

stobs beu glang-po rin-po-che, 
tdzu—phrul ri-dwags rta-yi tshul, 
yid-bzhin-nor-bu rin-chen-no. 

rDzas brgyad bdud ’joms rgyal-mtshan-dang 
thugs-rje’i thugs-dang dpal-be’u’i thugs, 
bdud-rtsi’i bum-pa mi-snyems nya, 
chos-kyi dung-dang dgos-’dod skong, 
chos-kyi ’khor-lo de-lItar-ro. 
sGo-khang nang-gi rgyan dgu-ni, 
smad-na nyon-mongs zil-gyis gnon, 
glang-dang seng-ge dad-pa-dang 
stobs-dang mi-’jigs tshad-med-de; 


s@-la’i shing-gi tsal yin-no. 
Bar-na Sangs-rgyas lam-rnams so-sor "byed; 
ri-dang mi-dang srang-khram-dang 
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The Dharmamandala-siitra by Buddhaguhya 


g.yo-dang "byed-dang bstab-pa-ste, 
blon-po rin-po-che bzhin-no. 

sTeng-na sdug-bsngal dang-du len, 
kKlu-dang chu-srin ga-ru-da, 

ye-shes thugs-rje’i byin brlabs-te: 
khyung-gis klu-rgyal bslang-ba bzhin. 
dBang-gi rtags bcu ’di-Ita ste: 
dbu-rgyan cod-pan phreng-ba-dang 
go-cha rgyal-mtshan phyag-rgya—dang 
gdugs-dang bum-pa bza’ btung-dang 
snying-po Inga-yi ye-shes-dang 

chos mos rdzu~’phrul smon-lam-dang 
skye-las ’tsho-dang longs-spyod—dang 
sems-la dbang-ba go-rims-so. 
gDan-gyi don-rtags mi-—’jigs stobs 
rdzu-'phrul dbang-dang las-kyi khri, 
thabs-dang shes-rab skyon-med-dang 
dgos—’dod tshul-du mtshon-pa’o. 
tTen-pa lha-yi don-rtags-ni, 

lha-dang Iha-mor brtan-pa-yang, 
gzhi-ni gzung-dang dzin-pa-ste. 

Las-ni thabs-dang shes-rab yin. 
*Bras-bu dbyings-dang ye-shes-so. 
sKu-dang sku mdog phyag-rgya—dang 
phyag mtshan bzhugs-stabs tshul-dang-ni 
tgyan chas don-gyi rnam-grangs-ni, 
grub-pa rtags-kyi phyag-rgya-dang 
mtshon-pa thabs-kyi phyag-rgya-dang 
mdzad-pa las-kyi phyag-rgyar sbyar. 
De-yang rgyud-rgyal ma-lus-kyi 
dgongs-pa mdor-ni bsdus-pa yin. 
mTshan-dang dpe-byad ’od-dang gsum, 
bsod-nams rdzogs-shing yon-tan mtshan. 
Sems-can don-rnams mdzad-pa-ste, 
rgyas-par mdo-sde’i dgongs~pa-bzhin 
don-rtags rtags-kyi chos-mthun-ni 
gzhung "dir ‘di-Itar sbyor mod-kyi, 
gzhan-du chos-mthun mtha~’yas-pa 
rgyud-dang rtog-pa-mams-las byung. 
dKyilkhor dbang-dang dam-tshig gsum 
rgyud-rnams kun-gyi srog-shing-pas, 
ral—byor gsang skor zhugs—rnams-kyis 
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gce spyad yid-kyis gzhung “di spyad! 

dKyil-khor don bsdus rgyud-kyi man-ngag ’di, 

nongs-su nged-kyis Iha-la bzod-par gsol. 

"Di brtsams dge-bas sems-can ma-lus kun 385 
dkyil"khor gsum-gyi klong-du gnas gyur-cig! 


Slob-dpon Sangs-rgyas-gsang-bas mdzad-pa dKyil~’khor-gyi chos 

mdor bsdus-pa rdzogs-so. rGya-gar-gyi mkhan-pos Sangs-rgyas- 
gsang-bas 

dBas Maiijusri-dang§Bran-kha Mu-ti-ta gnyis-la brdzangs-pa. 
Bod-yul-du 

lo-tsa~-ba Ka-ba dPal-brtsegs-la sogs-pas bsgyur-ba’o. 


LIST OF EMENDMENTS 


Line 10 We read: Ngo-bo where the text has: Ngo-po 


69 gzhi bzhi 
76 slang blang 
84 rmang rmad 
86 sbrags sbags 
135 byad pyad 
142 pa ba 
147 bo ba 
158 dpung dl 
199 btsun po 
231 dkar dka’ 
237 dbyings dbyibs 
257 rien sten 
260 babs bab 
270 mishon mchon 
274 ni na 
292 tshogs chogs 
306 dbyings dbyibs 
313 dwags dags 
315 cong gcong 
326 dwags rta-yi dags rta’i 
352 "tsho tsha 
359 brtan bstan 
382 kyis kyi 
384 nged nges 
386 klong slong 


+ JOHANNA E. VAN LOHUIZEN-DE LEEUW 


“THE WORST OF EVILS” AT BODH GAYA 


The great monograph on Barabudur by Krom and van Erp was pub- 
lished in 19201. The first volume, written by Krom and dealing with 
the archaeological description, was later on translated into English and 
appeared in 19272. In his discussion of the upper row of reliefs on the 
balustrade of the first gallery, Krom identified the last panel in a series 
of 372 representations of Jatakas and Avadanas (see Pl. I) as the story 
of an ascetic and four animals debating the problem which is the worst 
of evils 3. This tale which does not occur among the well-known collection 
of Pali Jatakas, is related in Stanislas Julien’s Contes et apologues indiens 4, 
which is a translation of the Fa Chii P’i Yii Ching being a Chinese translation 
of the Udanavarga. 

The story runs as follows: 

“* Viryabala, the hermit, lived in a remote mountain district and sat 
beneath a tree absorbed in meditation. Four animals lived in the neigh- 
bourhood, a dove, a raven, a poisonous snake and a deer. In the daytime 
they went out in search for food; and in the evening returned to their 
dwelling. One night they consulted together as to what was the chief 
cause of suffering. The raven thought that it was hunger and thirst that 
makes you rush blindly into nets and neglect deadly weapons so that you 


1 Beschrijving van Barabudur samengesteld door N.J. Krom en T. van Erp, 5 
vols., 's Gravenhage, 1920-1931. 

2.N.J. Krom, Barabudur, Archaeological Description, 2 vols., The Hague, 1927. 

3 Idem, vol. I, No. 372, p. 420; Dutch ed., vol. I, p. 395; Plate Volume I, fasc. 
5, series I B a, Pl. XLII. 

4S. Julien, Les Avaddnas - Contes et apologues indiens, tome 1, Paris, 1859, pp. 37- 
40 (repr. 1860, same pages). Shorter Sanskrit versions of this story have recently been 
traced by Hahn and Handurukande. In these versions the tale is called the Rsipaficaka 
Jataka, see M. Hahn, «On the Identification of Gopadatta’s Jatakas», Journal of the Nepal 
Research Centre, no. 4, 1980, pp. 221-222; R. Handurukande, « Rsipaficaka-Jataka », 
‘Studies in Indo-Asian Art and Culture, vol. 6, New Delhi, 1980, pp. 111-122, 
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get killed. The dove however thought it must be love, for when this feeling 
seizes us we are unreasonable and stop at nothing and often run into 
danger and death. According to the snake anger caused the most suffering; 
when frantic with rage we might attack our own parents or lay hands on 
our own life. The deer was of opinion that fear caused the worst suffer- 
ing; she was always thinking she heard hunters or wolves and fear could 
make you spring down a precipice or even desert your own young ones. 
Then the hermit spoke and explained to them that all these were only 
results and that none of them had mentioned the real cause of suffering, 
it was the body. The burden of the body is the actual cause of suffering; 
that is the origin of all fear and pain” 5, 

In 1920, the same year in which the Barabudur monograph appeared, 
Alfred Foucher published an article in the Journal of the Bihar and Orissa 
Research Society®. In it he identified a relief carved on a stambha in the 
Mathura Museum (see PI. II) as the Jdtaka in which an ascetic and the 
four animals discuss the worst of evils?7. In doing so he based himself 
on Wieger's Bouddhisme chinois, volume 2, entitled Les vies chinoises du 
Bouddha*, This is a translation of a Chinese text which ultimately goes 
back to the same source as that of the Fa Chil P'i Yii Ching. In a strange 
coincidence 9 the story was therefore twice identified in the same year 


$ Krom, op. cit., pp. 431-432. 

6 A. Foucher, «On an old Bas-relief in the Museum at Mathura», The Journal 
of the Bihar and Orissa Research Society, vol. V1, pt. TV, Dec. 1920, pp. 470-473. 

7 This stambha which formerly carried the Mus. No, Add. 586 but was renum- 
bered 15.586 has often been reproduced on account of its great beauty, see note 6; 
ASIAR 1915-16, pt. I, Pl. V, Fig. 3, p. 16; J. Ph. Vogel, La sculpture de Mathurd, Ars 
Asiatica, XV, Paris-Bruxelles, 1930, Pl. XVI, Fig. a, pp. 63 and 99 (where the descrip- 
tions of Figs. a and 5 have inadvertedly been exchanged); V.S. Agrawala, Handbook 
of the Sculptures in the Curzon Museum of Archaeology, Muttra, Allahabad, 1939, Fig. 
8 and pp. 18-19; N. P. Joshi, Mathura Sculpture - a Hand Book to appreciate Sculptures 
in the Archaeological Museum, Mathura, Mathura, 1966, Pl. 13, p. 50. According to Vogel 
the stambha was discovered at Ghosna Khera, see Vogel, op. cit., p. 99, but Agrawala 
gives as its provenance ‘from the Jumna near the Saptarshi Tila ghat", Agrawala, 
op. cit, p. 18, 

§ L. Wieger, Bouddhisme chinois, tome Il, Les vies chinoises du Bouddha, (Ho-kien- 
fou), 1913, No, 119, pp. 162-165. 

9 Th. van Erp, «De Geschiedenis van den Asceet, de Duif, de Raaf, de Slang 
en het Hert op een Reliéf van Barabudur en van Mathura », Bulletin van de Vereeniging 
van Vrienden der Aziatische Kunst, Maanblad voor Beeldende Kunsten, vol. 21, nos. 3-4, 
Maart-April 1944, pp. 42-44 says on p. 44 that Foucher based his identification of the 
Mathura relief on the Fa Chii P'i Yi Ching published by Julien, which is actually the 
text which Krom used for his identification. If van Erp did not mix up both Chinese 
sources — as we believe he did - then the possibility exists that Foucher passed on the 
identification of the story to Krom, in which case the identification of this story on 
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“The worst of evils” on Barabudur (copyright Krom and van Erp). 
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once on Barabudur and once in Mathura — by two scholars using dif- 
ferent sources !0 

Before going on, let us first look at both reliefs. The large and detailed 
panel on Barabudur dating from the late 8th or carly 9th century, shows 
the hermit seated on the left with his right hand raised in an attitude of 
explaining a point (sce Pl. I), In front of him the dove, the raven, the 
snake and the deer are depicted. The whole scene is situated in the jungle 
indicated by a rocky landscape with various types of trees, 

The semi-medallion on the stambha in the Mathura Museum is 
much earlier (see Pls. Il and II), I would date it in the period round 
about the beginning of our cra judging by certain stylistic details ''. As 
compared with the large panel on Barabudur it is very small. Consequently, 
the representation of the Jdtaka had to be confined to the barest mini- 
mum, depicting only the essential elements required for an interpretation 
of the story. On the left we see an ascetic seated in front of his parna- 
Sala or \eaf-hut, raising his right hand in an attitude of discussion. To 
the left two birds, a doe and a snake are represented. 

In his article Foucher pointed out that the task of interpreting the 
numerous Indian reliefs which have not yet been identified, is “*... of 
necessity, a collective one. No man alive can read and remember every 
Buddhist story or apologue which may have been carved on some shrine 
or other. Let us take for instance the case... of the Bodh-Gaya railing, 
on which so many medallions are still baffling us. It is idle to rely upon 
a single visitor — even if he be a trained archacologist - to come and de- 
cipher every one of them. If we want to ensure their complete unravelling, 
the first thing to do is to have them properly reproduced and published, 
thus bringing them home to every Indianist all over the world. We may 
safely expect that those scholars, having once seen them, will keep them 
in their mind's eye, and sooner or later will identify them, one by one, 


Barabudur and at Mathura in one and the same year by two scholars, would not be 
a coincidence, However, the fact that Krom was always most scrupulous in acknow- 
ledging help from another scholar and did not in this case mention that information 
was passed on to him by Foucher, makes this assumption very unlikely, 

10 A few years later A. von Le Coq and E. Waldschmidt basing themselves on 
Julien, identified two more representations of the story of Viryabala at Qizil, see A. 
von Le Coq and E. Waldschmidt, Die buddhistische Spétantike in Mittelasien, vol. V1, 
Neue Bildwerke, part 1, Berlin, 1927, p. 48, Fig. 139; idem, vol. VII, Neue Bildwerke, 
part II, Berlin, 1933, pp. 42-43, Pl. 11. Quite recently the team headed by Professor 
Jetimar discovered a further representation of this Jdtaka in Gilgit, It is engraved on 
a large boulder at Thalpan on the northern or right bank of the Indus opposite Chilas, 

1! For different reasons than my own Bénisti attributes it to roughly the same date, 
see M. Bénisti, Le médaillon lotiforme dans la sculpture indienne du HI* siécle avant J.-C. 
au VII* siécle aprés J.-C., Paris, 1952, Pl. XXII a, p. 28. 
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in the course of their studies. If I may insist upon what an already long 
experience has taught me, we cannot hope - except for very few of them 
indeed - to understand those mute stories straight from an examination 
of the stone, but only through the help of some book ” !2. 

Since Foucher wrote these lines about the Bodh Gaya railing in 1920, 
the prerequisite which he pointed out, was fulfilled by the appearance in 
1935 of Coomaraswamy’s La sculpture de Bodhgaya in which all the reliefs 
at this site were published !3. Curiously enough, the process of the inter- 
pretation of the unidentified representations at Bodh Gaya and elsewhere, 
as described by Foucher in the passage just quoted, is exactly what hap- 
pened to me some time ago. While reading Foucher’s article about the Ma- 
thura relief, one of the unidentified semi-medallions on the Bodh Gaya 
railing suddenly came to my mind. So I looked up its reproduction in 
Coomaraswamy’s monograph and the description which he gives of it. 

As in Mathura, it is a semi—medallion at the top of a stambha (see 
Pls. IV and V). Coomaraswamy describes it as follows: “* It is obviously 
a Jataka-subject, and the numerous details we are given should permit 
its identification; however, an interpretation has never been suggested 
and I cannot propose one either. A bearded, brahmanic hermit is seated 
on a flat stone or the threshold of his hut; his matted locks are wound 
into the fashion of a kapardin; he is crouching with one knee raised and 
supported by the yoga patta... On the left a large water jar is depicted ... 

“The hut ...is more substantial than the usual pannasala. It is constructed 
on a rectangular plan; the thatched roof clearly covers two rooms, one 
on either side of a central hall; each room has a small window. An 
arched, wooden porch of the normal type extends up to the total height of 
the building” '4, 

So far we completely agree with Coomaraswamy’s accurate and de- 
tailed description but we are unable to follow him when he describes the 
rest of the relief: ‘‘ He is seen talking to an animal, which seems to be a 
leopard lying under the tree to the right... In the centre of the foreground 
a palmette with five leaves is depicted, which is badly damaged but on 
the left it clearly shows the characteristic curling of the leaves at Bharhut 
and Saficl; this palmette is merely an ornament meant to fill a vacant space 
without any relation whatsoever to the story" !5. 

As pointed out previously, the limited amount of space forced the 


2 Foucher, op. cit., pp. 470-471. 

13 A.K, Coomaraswamy, La sculpture de Bodhgayd, Ars Asiatica, XVIII, Paris, 
1935, 

44 Idem, pp. 30-31. 

13 Ibidem. 
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artist at Mathura to confine himself to a representation of only those de- 
tails which were absolutely indispensable for an identification of the tale. 
Keeping this in mind, the introduction into the small relief at Bodh Gaya 
of a palmette with five leaves which, as Coomaraswamy admits, has no 
relation whatsoever with the story itself and which was merely added as an 
ornament in order to fill up the remaining space, seems rather strange - to say 
the least. As at Mathura, all details including the so-called palmette were 
undoubtedly elements essential in enabling the observer to identify the tale. 

On scrutinizing this part of the relief more carefully it becomes clear 
that the “‘palmette” has only three “leaves” and in fact represents a 
ndga with three hoods (see Pl. VI). On either side of this snake the faint 
outlines of two birds can be discerned. With regard to the animal partly 
visible under the tree on the right, we saw that Coomaraswamy thought 
that it could perhaps be a leopard, but he did not give his reasons for 
this identification. Unfortunately this creature is rather damaged, but 
there is nothing to suggest that it could be a leopard. On the contrary, 
it is obviously a quadruped which seems to have long, elegant forelegs 
reminding one of a deer. It could however, be objected that no horns 
are visible as in the Barabudur relief. This could well be due to damage. 
On the other hand it is equally possible that the sculptor never intended 
to represent a stag but rather a doe without horns, as in the semi-medal- 
lion at Mathur’. Moreover, as we saw above, the Fa Chil P'i Yii Ching 
clearly speaks of a doe. 

Summarizing, we believe that the story represented on this stambha 
at Bodh Gay& once more depicts the Jataka of ‘*The worst of evils”, 
for all the dramatis personae seem to be present: the ascetic in front of 
his hut in the jungle, the two birds, the snake and the deer. 

Finally a few words about the composition of the reliefs at Bodh Gaya 
and Mathura. In the former the sculptor has placed the figure of the ascetic 
in the centre, seated in front of the entrance of his hut which takes up 
the entire upper part of the semi-medallion. The space which remained 
for the four animals was very restricted, the more so because the hermit 
is shown turning round to the right. As a result of this, his audience could 
not be placed in the lower left corner but only below and to the right. 
Consequently, the arrangement of the essential elements of the story is 
obviously awkward and the resulting composition of the relief is unsat- 
isfactory due to its clumsiness. In addition, the artist was left with a 
vacant space in the lower left corner. However, he then put this to good 
use by filling it with a pitcher as this object helped to characterize the scene 
as a hermitage. This water-pot is a far more sensible “ space filler” 
than Coomaraswamy’s “* palmette” which, as he himself admitted, had 
no relation whatsoever with the story itself. 
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On comparing this representation of ‘‘The worst of evils” at Bodh 
Gaya which dates from the first half of the Ist century B.C., with that 
at Mathura - which I would date roughly 75 years later on account of 
certain stylistic details 16 — it is clear that the knowledge of how to arrange 
a composition had greatly improved in the short intervening period. Instead 
of showing the ascetic’s house in the upper part over the whole breadth 
of the semi-medallion with the hermit seated in the centre, the sculptor 
has now pushed this architectural element into the left corner, simultane- 
ously depicting it as a parnasald—a type of dwelling which is far more char- 
acteristic of a hermitage than the building in the Bodh Gaya relief and 
which, in addition, still allowed him sufficient room to keep the ascetic 
seated in front of his hut, though no longer in the centre of the relief. 
In this way the entire right half of the semi-medallion remained available 
for the four animals, which could now face the hermit in a more normal 
manner, together forming a very satisfactory semi-circular arrangement 
within the semi-medallion. It seems to us that this comparison of the 
composition of both reliefs nicely illustrates the great technical advance 
in Indian sculpture towards the beginning of our era. 


16 See note 11. 


UGO MARAZZI 


SU ALBASTI/ALMASTI 
TRA DEMONOLOGIA E ANTROPOLOGIA* 


byd BE Bpetto Ayew te Deybueva, melDeodar ye 
dy ob néovrdmacw beth 
Eropoto, VII, 152 


*Albasti (/Almasti)1 @ il nome di un essere demoniaco presente nelle 
credenze religiose e nel folclore dell’Asia centrale e delle aree limitrofe ?. 
Nella demonologia centroasiatica esso @ sicuramente uno dei demoni pit 
interessanti e problematici, se non il pid interessante e problematico, a 
causa della varieta delle sue manifestazioni locali pur nella continuita dei 
caratteri essenziali. 

Quanto al nome, riporto qui di seguito, senza pretendere di essere 
esauriente, le varianti che esso offre 3: 


area turca 

baSkiro, casakho, caracalpaco, tataro (ma dialettale Alyazt), turco di Tur- 
chia Albasti 4. 

ciuvascio Alpastd (varianti dialettali Alpas/Alpds) 5. 


+ Ringrazio Giorgio Casacchia per la consulenza sinologica amichevolmente of- 
fertami e Adriano Rossi per aver richiamato la mia attenzione sul lavoro di Eilers su Al. 

1 Adotto nel corso del presente studio la forma Albasti in via del tutto conven- 
zionale, in considerazione del gran numero di varianti locali che il nome presenta, 

2 Nel folclore russo Albast & un domovoj, sorta di spirito domestico, del tipo del- 
Vungherese Boszorkdny: Munkacsi. 

3 Dove non sia indicata diversa fonte lessicografica, tutte le varianti che riporto 
sono in Axmet’janov, pp. 16-17 e Klimov-Edel’man, pp. 58-59; in Doerfer, IV, p. 414 
vengono riportate le forme albastiya (arabo bukhariota) e avahi, abdsi (evenchi), queste 
ultime due a mio avviso non pertinenti (< iacuto abdht/abast). 

4 Oltre che Albasti il demone @ detto in Turchia Al, Alkart, Alkizt: Inan, p. 
171 e Marazzi, 1983, pp. 6-7. Qui albasti & anche ‘febbre puerperale’ (cfr. infra il bu- 
tiato alban). 

5 Ashmarin, pp. 164-165, 
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nogai, cumucco Albasit. 

caraciai-balcaro Almastu. 

turcmeno Albasst. 

usbeco, uiguro Alvasti (uiguro anche Alvasqu®, Albasgan 7). 
chirghiso, tataro di Crimea Albarstt. 

tuvino, altai A/bis/Almis 8, 

scior Iibts 8. 


Cfr. iacuto albas ‘allucinazione; astuzia’ (da cui albastax ‘ astuto, 
abile’)® ¢ ilbis/Ilbis * malattia sciamanica/Spirito della vendetta’, altai 
ilbis * potere sciamanico’!9; albas & verosimilmente variante in a specializ- 
zata semanticamente di ilbis (si veda infra). 


area mongola 


mongolo letterario, khalkha, buriato, daguro |! Almas. 
calmucco Alms 12, 


Cfr. mong. lett., ordos albin * spirito maligno (che inganna gli uomi- 
ni)’ 13, buriato alban |4 ‘spirito maligno, magia; vaiolo’, calmucco alwn 
“scherzoso, giocoso’; donde iacuto albin ‘astuto, maligno, ingannevole ’, 
altai, teleuto almin ‘spirito maligno’, chirghiso albin ‘ fanciulla diabo- 
lica” 15, 


area iranica 


tagico, iaghnobi Olbasti. 
tagico del Pamir Almaste. 


& Nadiip, p. 50. 

7 Menges, 1933, p. 99. 

8 Prestiti mongoli assenti in Rassadin, 1980. 

% Donde é entrato in evenchi: Romanova-Myreeva, p. 43. 

10 Kalutyski, 1962, p. 114; Rasiinen, p. 196. Assai produttivo in iacuto: da 
ultimo Hatto, pp. 450 sgg. 

11 Kahuiyniski, 1969, p. 108. 

12 Munieva p. 36. 

13 Albin yal *fuoco fatuo’: Lessing, p. 28; albin-u degermedi odun & il nome di 
una delle 28 stazioni lunari (‘costellazione che si impadronisce del [demone] Albin): 
Mostaert, p. 56, 

14 Kaluzynski, 1962, p. 56 scrive albay, ma in Ceremisov, p. 40 troviamo giusta- 
mente alban. 

15 Kaluiyfiski, 1962, p. 56. Eilers, p. 48 nota 3 elenca Albin tra le forme dialettali 
turche di Albasti, avanzando 'ipotesi che si possa trattare di una forma secondaria 
(«durch arabische Schrift verursacht? »); in realt&, se di forma secondaria si tratta, essa 
@ eventualmente variante specializzata semanticamente (originata dalla scrittura mongola?), 
alternante con *Albas/Almas, dallo stesso lessema mongolo ilbi (< turco yilvilyilbi) da 
cui tanto Albin quanto *Albas/Almas, a mio parere, derivano (cfr. infra). In turco & 
unicamente prestito mongolo, seppure di ritorno. 
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sciughni Almasti. 

vakhani, iasgulami, iSkaSmi A/masti. 
mungiani Almastayika. 

rosciani, khufi Alamasti. 

saricoli Albasti. 

curdo Almast \6, 

beluci Alg. 


area caucasica 

abazino Albasta/Almasta. 

adighé K°albasta. 

avaro Albast°a. 

ceceno Albasta, Almasa, Almaz. 
inguscio G°arbas (dubbio). 

cabardino Almasta/Almestan, Tlmestan. 
rutulo Albasdi, Almast°a. 


area dardica 
khovar Halmasti. 


area ugrica 
mari Alfasta, lafasta (dialettale Alyaze, cfr. tat. dial. Alyazi). 
udmurto Albasti!7, Alvasta, Albaslu. 


area ieniseica 
ket Kalbesam/Kalmesam. 


Albasti appare solitamente sotto I’aspetto femminile, piii raramente 
maschile. E rappresentato spesso come una donna vecchia, goffa, coperta 
di peli, con i capelli gialli o neri sciolti e i seni pendenti tanto lunghi da 
poter essere gettati dietro le spalle 18. Pud inoltre apparire sotto diversi 
aspetti teriomorfi: leone, tigre, orso, gatto e cane !9, 

Nei suoi seni é accumulato veleno, ma anche latte e miele; seppur 
nocivo alle partorienti, il demone A/basti é nondimeno indispensabile alla 
nascita stessa 20, 

Ancora, esso viene rappresentato come una donna alta, con i capelli 


16 11 nome proprio femminile curdo Almast ha che fare col demone oppure é sem- 
plicemente ‘diamante’ (< greco 484ua¢), cost come i] nome proprio mongolo Almas 
(da non confondere col demone)? 

17 Vaxrusev, p. 27. 

18 Litvinskij, p. 102. 

19 Ibidem. 

20 Andreev, 1953, pp. 76-82. 
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gialli che giungono fino ai calcagni, gli occhi celesti e quaranta mammelle 21. 
Presso gli iaghnobi, dal nono mese di gravidanza e fino al parto esso sta 
fuori della porta, durante il parto invece sta sulla spalla sinistra della par- 
toriente ¢ resta in casa fino a quaranta giorni dopo il parto 22. 

Nelle credenze dei khufi, Albasti nell’aspetto di vecchia talvolta suc- 
chia il sangue delle sue vittime 23. Presso i vakhani, ad esso vengono at- 
tribuiti voracitd e cannibalismo; esso di notte si aggira intorno alle case e, 
agitando le mani, le misura per arrecare danno agli abitanti 24. 

Presso gli sciughni, esso é rappresentato come monocolo e con una 
sola mammella 25. 

In area dardica, ha l’aspetto di un veloce cane ingordo con lunghe 
zampe e il muso affilato, di colore rosso scuro, la cui dimora abituale é 
il cielo 26, 

Albasti vive solitamente nelle gole montuose, nei boschi, nelle steppe, 
nelle paludi, presso gli stagni 27. 

Presso i casakhi e i chirghisi, due sono le Albasti, luna nera (gara) 28, 
Valtra gialla (sar?) 29. 

Presso gli usbechi del Turchestan afghano, ¢ il capo dei gin 3°. 

Esso viene rappresentato come molto forte 3!; se colpisce un uomo, 
quest’ultimo ‘viene fatto a pezzi’ 32. A Ura-tjube, alla domanda *Cos’é 
l’Albasti?’, Vimmancabile risposta era ‘Qualcosa di assai terribile* 33. 

Talora esso entra in rapporti di amicizia con l'uomo, si stabilisce a 
casa sua; in tal caso, di notte monta a cavallo e corre per i campi 34. Nelle 
credenze tagiche, un vecchio incontra un Albasti-orso, lo sottomette ¢ lo 
utilizza nel lavoro dei campi; perché non fugga, gli taglia alcuni peli della 
crinicra, ma Albasti dopo quaranta giorni muore 35. Nelle credenze dei 


21 Andreev, 1970, pp. 167-168. 

22 Ibidem. 

23 Sokolova, pp. 81-82. 

24 Steblin-Kamenskij in Litvinskij, p. 102. 

25 Lentz, p. 153. 

26 Jettmar, pp. 437-438, 

27 Murodov, pp. 59-69. 

28 Presso i chirghisi gara albarstf sta ad indicare un cane giallo oppure una capra 
gialla: Bajalieva, p. 95. 

29 Bajalieva, p. 95; Castagné, pp. 11-13. 

30 Jarring, p. 89. 

31 In area tagica viene detto bexad zur * forte senza limiti’ : Suxareva, p. 30. 

32 Odam paréa-paréa meat: ibidem. 

33 Olbasti tizi? Sido badxaybat: ibidem. 

34 Grjunberg, pp. 140-145. Analoga credenza in Turchia: Marazzi, 1983, p. 6. 

35 Murodov, p. 62. Analoghe storie sono frequenti nel folclore turco sud-siberiano, 
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tagichi del PangSir, il demone talvolta diventa sposa degli uomini, ma 
non pud cuocere il cibo poiché il cibo gli brucia le mani 36, 

Oltre che col cavallo, ¢ caratteristico il rapporto di Albasti con l'acqua. 
In area casakha, chirghisa, tagica e iaghnobi, é diffusa la credenza secondo 
cui Albasti si impadronisce del cuore, del fegato e dei visceri della puer- 
pera ¢ del neonato ¢ li porta nell’acqua; se riesce a risciacquarli, la puerpera 
© il neonato perisce 37. In tutto il Pamir, Albasti é considerato un essere 
acquatico; per salvarsi dall’inseguimento dell’uomo, esso salta in acqua, 
T'acqua si apre, si alza una nuvola di fumo ed in essa scompare 38, 

Presso i chirghisi del Pamir Rémy Dor ha raccolto il seguente racconto: 
“Molto tempo fa, nella vallata di un torrente che si getta nel Waxgir 
Si, dalla parte dell’attuale frontiera cinese, un uomo mori di morte vio- 
lenta e il suo cadavere fu abbandonato. In seguito, un Albastf ha eletto 
domicilio in questo luogo. Alcuni anni fa, un chirghiso, ignorando questo 
avvenimento, and ad istallarvisi. Egli si trovd subito in preda ad ogni 
sorta di maltrattamento: pioggia di pietre sulla sua iurta, incidenti di ogni 
tipo che colpivano il suo gregge ¢ la sua famiglia. Infine, l’Albastt gli ap- 
parve sotto l’aspetto di una sorta di nebbia gialla. Avendo allora compreso 
di che cosa si trattava, preferi tagliare la corda. Ormai tutti evitano con 
cura questo luogo * 39. 

Esso provoca la sterilita e l’impotenza degli uomini; in primo luogo 
perd arreca danno alle donne, che rende sterili ‘legando loro i genitali’. 
Per liberarsi dal maleficio, la donna deve attraversare un fiume 49. 

Contro la sua azione malefica la sciamana, in area tagica4!, ricorre 
ad un rito esorcistico durante il quale vengono ‘ legati’ il nome, la bocca, 
la lingua, la testa e i seni del demone con catene di ferro la cui chiave 
viene consegnata a Xizr 42, Contro di esso, sono efficaci il fuoco, i carboni 
ardenti, gli strumenti di ferro, la vanga arroventata 43; teme inoltre ca- 
ni, capre, cavalli 44, 


dove talvolta al posto del demone troviamo un orso (in realt& sospetto, assai probabilmente 
un demone o altro ancora ... vedi infra): Dyrenkova, racconto 44, pp. 277-278. 
36 Andreev, 1937, pp. 92-93, 


37 Suxareva, p, 33. 
38 Rozenfel’d, p. 60. 
»® Dor, p. 238. 


40 Suxareva, p. 31. 

41 Larea tagica & quella meglio indagata quanto alla fenomenologia folclorica di 
Albasti. Ad essa si riferisce prevalentemente per la descrizione del demone Bellingeri, 
pp. 42-43. 

42 Forma usbeco-tagica di Hidr/Hadir. 

 Steblin-Kamenskij in Litvinskij, p. 102; analoga credenza in Turchia: Marazzi, 
1983, p. 7. 

# Skidld, p. 231. 
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Lo sguardo di Albasti rende !'uomo impedito o epilettico 45. Presso i 
beluci é invisibile ai presenti 4, 

In alcune aree, ad Albasti vengono attribuiti caratteri di altri spiriti; 
a Samarcanda viene a volte accomunato ad Agina, mentre presso i tatari 
esso viene identificato con A%ddhd 47. 

Di particolare interesse é la figura del demone in area turca sud-si- 
beriana. Da esso trae origine una categoria di sciamani detti ug ¢oq xamnar 
“sciamani senza stirpe (cioé ‘ascendenza sciamanica*)’ 48, Gli sciamani 
di questa categoria nelle loro invocazioni durante la kamlanie si rivolgono 
agli Albis/Almis (cfr. supra le varianti in area turca) nel seguente modo: 

Albis, voi, miei genitori, 
vi invito ad avvicinarvi, 


ci saluteremo amichevolmente, 
berremo l’'acqua dalla fonte Arzin 49. 


Albasti, nelle concezioni turche sud-siberiane, assume prevalentemente 
aspetto femminile, ma pud anche apparire sotto l'aspetto maschile; esso 
abita i luoghi impervi come burroni e gole, oppure ancora i luoghi sab- 
biosi 5°. Agli uomini esso si mostra come una fanciulla, alle donne come un 
bel giovane. Una volta ad un tuvino capitd di passare la notte in una 
localita sabbiosa lungo il fiume Elegest. Durante la notte gli apparve una 
fanciulla bellissima, che si doveva poi rivelare un Albasti, lo sedusse, ebbe 
con lui rapporti sessuali, dopo di che egli perse la memoria e non fece 
ritorno a casa. Lo ritrovarono a fatica e scacciarono il demone con il 
fumo 51, 

In primavera, quando la neve si scioglie e spunta l’erba, un uomo, 
capitato in una localita remota, senti all'improvviso stanchezza e si addor- 
mentd. A lui che dormiva profondamente si avvicind un Albasti. Dap- 
prima si mise ad ascoltare il cuore del dormiente, quindi gli afferrd l’anima 
¢ la portd nella propria abitazione. L'uomo, divenuto vittima del demone, 
immediatamente cadde malato 52. I * grandi sciamani’ 53, compiendo la 


45 Ibidem, 

4 Gafferberg, pp. 229-230. 

47 Ashmarin, p. 167. 

48 Kenin-Lopsan, p. 94. 

49 Ibidem. 

50 Ibidem. 

5! Kon, p. 63. 

$2 La ‘malattia sciamanica’ @ detta presso i tuvini albistar, forma plurale del 
nome del demone stesso: VajnStejn, pp. 355-358. 

$3 Ulu xam & lo sciamano che ha al suo servizio gli spiriti pid potenti. 
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kamlanie, \iberarono l’'anima del malato salvandogli cosi la vita. L'uomo 
alla fine divenne sciamano egli stesso %4. 

Nelle invocazioni sciamaniche Albis viene spesso invocato insieme 
ad un altro spirito demoniaco presente in area turca sud-siberiana, Cul- 
bus/Sulbus/Culmus (< mongolo sulmus ‘demone’, a sua volta dal sog- 
diano con mediazione uigura Smnw ‘ idem’). Esso ha un occhio solo e un 
grosso naso, vive in una profonda caverna. Ce ne sono di sesso maschile 
e femminile. Quelli maschili uccidono le donne, quelli femminili gli uo- 
mini 5, 

Nel folclore mongolo troviamo lo stesso parallelismo tra Almas ¢ 
Sulmus (/Sulmas/Solom|/Somos/Sommos/Sulam/Sulum) 56, mentre le caratte- 
ristiche del primo sono sostanzialmente quelle di Albis 57. 

Tanto gli Albis quanto i Culbus possono essere spiriti-adiutori dello 
sciamano. Essi cosi vengono invocati: 

Fumiamo insieme il tabacco, 

beviamo insieme I’acquavite! 

Cavalcheremo insieme un cavallo, 

indosseremo insieme una pelliccia 


Non faremo segreto di quanto abbiamo sentito, 
conserveremo quanto abbiamo trovato. 


O sei Albis dal volto giallo, 
fermatevi ¢ aspettatemi! 

O sette Culbus dal volto giallo, 
fermatevi e aspettatemi! 58 


La figura di Albasti trova riscontri in uno spirito del folclore arabo 
noto sotto il nome di Qarina (* Accompagnatrice’), Tabi‘a (‘ colei che 
segue), Umm as-sibyan (lett. ‘ Madre dei fanciulli’) classificato tra i 
ginn femminili. Esso impedisce alle donne di avere figli, le rende sterili 
© le costringe a partorire anzitempo, mentre invia malattie ai neonati 59. 

Sul rapporto tra Albasti e Al/Al/Ol, demone presente in tutta l’area 
iranica (e secondariamente turco-anatolica e caucasica [cfr. armeno 
al(k*) © georgiano ali}), distinto da Albasti ma con esso ad un certo 


S# Kenin-Lopsan, p. 94. 

55 VajnStejn, p. 355. 

56 Nekljudov-Tumurceren, pp. 65 sgg. 

57 Ibidem. 

58 Marazzi, 1984, pp. 141. 

99 Kriss - Kriss—Heinrich, pp. 22-25, 75-77; Eilers, pp. 63-64. In Irin Omm os- 
Sebydn & uno spirito del vento, ¢ le sue vittime sono unicamente fanciulli fino ai sette 
anni; é ritenuto soprattutto responsabile dell’epilessia. Su di esso e sugli spiriti del vento 
della regione del Golfo Persico si veda Ahl-e hava di Gholamxoseyn Sa‘edi, Tehran, 
1345 H. 
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punto fusosi (si veda infra), mi soffermerd ora nel discutere dell’origine 
del demone e delle diverse ipotesi avanzate per spiegarne il nome. 

Olufsen, che viaggid nel Pamir e in Asia centrale agli inizi del secolo, 
ritenne che Almasdeh (Alvasteh/Albasteh) © non fosse altro che la cor- 
ruzione di Ohrmazd/Ahura Mazda, il dio benefico del mazdeismo, il quale 
si sarebbe trasformato nei secoli in uno spirito maligno %. 

Linconsistenza di tale ipotesi é stata dimostrata da Benveniste 62, 
il quale in modo del tutto indipendente ha ripreso argomentazioni gid 
avanzate da Andreev %3, Quest’ultimo aveva spiegato Albasti come com- 
posto da Ai(/Al/Ol) + bastt, forma del passato del verbo turco bas- 
“premere, colpire’: * [Il demone] A/ ha premuto, ha colpito’ %, Benve- 
niste, prendendo in considerazione I’area di diffusione di Al/Al/Ol da 
un lato e di Albasti dall’altro, giungeva alla conclusione che il pri- 
mo é presente in area iranica e caucasica, mentre il secondo é diffuso 
in tutta l’area turca, e parzialmente tagica. L’elemento originario, co- 
mune alle due forme, sarebbe, a parere di Benveniste, Al/Al/Ol, di ori- 
gine indoiranica (oltre che in iranico, esso trova riscontro anche in vedico), 
il cui significato é tanto ‘rosso, scarlatto’ quanto ‘demone che provoca 
la febbre puerperale’, entrato in turco dal persiano; il secondo elemento 
sarebbe, come per Andreev, basti ‘ha premuto, ha colpito ’ 65. 

Lipotesi di Andreev-Benveniste é rimasta fino a tempi recenti l'unica 
ad incontrare il favore degli studiosi %. 

Riassumendo tale punto di vista interpretativo ormai quasi ‘ tradizio- 
nale’, da ultimo Litvinskij ha insistito sul rapporto di A/basti con l’acqua 
da una parte e col cavallo dall’altra, rapporto che rende possibile, a suo 
parere, un accostamento con Apam Napat vedico e Apam Napat iranico 7. 
Secondo Litvinskij ‘[...] Albasty é una immagine molto antica, risalente 
probabilmente ancora al tempo della comunita indoeuropea. In questa 
inizialmente la gamma delle funzioni di tale divinita era molto pid ampia. 
E possibile affermare cid sulla base del fatto che nelle credenze vakhane 


60 Cosi le varianti riportate da Olufsen. 
en Olufsen, pp. 367-368. Quest'idea fu accolta da pochi studiosi, ad es. Lentz, 

p. 153. 

62 Egli si avvalse della consulenza turcologica di Jean Deny. 

63 Andreev, 1953, pp. 78-79. 

64 Ibidem. 

65 Benveniste, p. 73. 

66 Doerfer (con qualche perplessita), II, pp. 109-110 IV, pp. 414-415; Rasdinen, 
p. 14; Bellingeri, p. 42; Spies, pp. 182-183; Roux, p. 137; Eilers, p. 48. Ormai comple- 
tamente abbandonate diverse altre, pi o meno fantastiche, ipotesi, come quella che vor- 
rebbe vedere ne] nome del demone il germanico Alp: Johansen, p. 315. 

67 Litvinskij, p. 104, 
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Albasty arreca danno non solo alle donne ¢ ai bambini, ma anche a tutti 
gli abitanti della casa, nonché agli animali domestici durante il parto e 
ai loro piccoli. E possibile pensare che tale demone fosse una volta legato 
alla forza riproduttrice dell’uomo come degli animali domestici. Il muta- 
mento dell’essenza di tale essere o l’accentuazione del suo aspetto negativo 
dovette aver luogo molto pit tardi, nel processo del passaggio e della sua 
inclusione nell’ambiente turco e dell’interazione delle forme iranica 
turca * 68. 

Ad orizzonti culturali ben diversi si rivolgono Klimov e Edel’man 
da un lato, Axmet'janov dall’altro, gli ultimi ad essersi occupati dell’ori- 
gine del demone. 

Klimov e Edel’man sono del parere che la diffusione del nome del 
demone in aree dove non é immediatamente sostenibile una influenza turca 
fa piuttosto pensare ad una sua origine pil antica ¢ ad un processo di 
propagazione pit articolato e complesso . Le varianti locali del nome, 
argomentano gli studiosi sovietici, potrebbero essere il frutto di rifonetiz- 
zazione sulla base di una rietimologizzazione popolare. La presenza della 
variante Almasti in pressoché tutte le aree di diffusione (iranica, turca, cau- 
casia, mongola, ieniseica) induce a ritenere la forma in m come piii arcaica. 
In area turca la forma in b potrebbe verosimilmente avere avuto origine 
dalla rietimologizzazione popolare: Al/Al/Ol + bastt; la diffusa presenza 
della forma in m in area iranica, in assenza quindi di rietimologizzazione, 
sarebbe al contrario prova della sua arcaicita. L’origine di Albasti, propon- 
gono Klimov e Edel’man, va ricercata nel Vicino Oriente antico e preci- 
samente nel demone femminile mesopotamico Lamastu/Lamastu7. La- 
mastu/Lamastu & figlia di Anu e viene rappresentata come una donna dal- 
V'aspetto terrifico con Ia testa di leone o di uccello, le dita ad artiglio, i 
capelli scarmigliati e i seni pendenti. Essa pud penetrare nelle case attra- 
verso la porta, la finestra e piccole aperture, nutre il neonato col suo seno, 
dopo di che questo perisce. Essa ha sette nomi, di cui sei tabuizzati; tutti 
occorre conoscere per impedirle di penetrare nelle case sotto uno di essi. 


68 [bidem. Comuni all’immagine archetipica della Dea-Madre /Grande Madre, i 
due caratteri contrapposti ma complementari, benefico ¢ malefico, generatore ¢ distruttore, 
tra divinita protettrice e demone sanguinario, sono esemplarmente rappresentati in Sri- 
Devil{dpal-idan-\ha-mo (Hummel; de Nebesky-Wojkowitz, 1975, pp. 21-37); nel folclore 
sciamanico mongolo la Grande Madre indo-tibetana diviene, manco a dirlo, Almas!: 
Nekljudov-Tumurceren, pp. 66-67. 

© Klimov-Edel’man, pp. 60-61. 

70 I due studiosi sovietici fanno propria quest’ipotesi riprendendola dall’assirio- 
logo Lichty (in realt& essa era gid stata avanzata da Erica Reiner alla meta degli anni 
sessanta) ¢ suffragandola con nuove argomentazioni. Continuita onomastica decisamente 
da escludere secondo Eilers, pp. 58-60. 
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Tra i mezzi di difesa contro di essa sono i cani, nonché gli amuleti che la 
ritraggono insieme al cane, ed infine appositi scongiuri 7!. 

L’origine prima di tale demone, continuano gli studiosi sovietici, non 
€ perd mesopotamica bensi elamita; si tratterebbe della divinita protet- 
trice Lamassu (nella resa accadica), passata agli assiri e babilonesi come 
demone maligno, responsabile della febbre puerperale e¢ della morte del 
neonato. ASSurbanipal durante la conquista di Susa nel 646 distrusse con 
particolare accanimento le statue di Lamassu, come é riportato negli annali 
assiri, e nell'invocazione di Uruk contro Lamastu/Lamastu viene esplici- 
tamente riconosciuta la sua origine elamita. Altre divinita elamite vennero 
abbassate al livello di spiriti maligni dagli assiri 72. 

La interpretatio negativa da parte di assiri e babilonesi nella resa me- 
sopotamica del suo nome (ss > st/3t) si sarebbe in seguito diffusa nel Vi- 
cino Oriente antico e quindi in Asia centrale. La diffusione poté essere 
favorita, sostengono ancora Klimov ¢ Edel’man, dall’affermazione dell'Islim, 
mediante la contaminazione/pseudoarabizzazione con di ‘ miraggio, fata 
morgana’ 73, Né sarebbe da escludere una precedente contaminazione in 
area iranica con 4/, che in persiano significa: a) * strega, fattucchiera * 
b) ‘rosso, screziato’ c) ‘febbre puerperale provocata da fattura; rosolia, 
scarlattina* (in tale3i ala Zen & ‘ strega, fattucchiera’) 74, Una terza pos- 
sibile contaminazione in area turca potrebbe essere avvenuta con al/al 
* menzogna, inganno, astuzia ' 75. L’ulteriore differenziazione del nome nelle 
diverse aree pud aver avuto luogo in seguito all’assimilazione dell’imma- 
gine del demone alle credenze locali76. Alla base di tutte le rappresenta- 
zioni recenti di Albasti, concludono gli studiosi sovietici, c’é probabil- 
mente la continuazione di un’antica divinita femminile del parto ¢ della 
fecondita 77, 

Axmet'janov da parte sua ritiene che la forma pit antica del nome del 
demone sia A/barstl, composto, a sua parere, da albars + -tt (/If); albars/ 
*elbers (da cui chirghiso ilbirs * tigre delle nevi’) viene messo in relazione 
con il nome dell'immagine in forma felina raffigurata sull’impugnatura del 
tamburo sciamanico detta in area turca sud-siberiana ala bars 78 * tigre 


7 Lichty, pp. 23-24. 

7 Klimoy-Edel’man, pp. 61-62 (dove si rinvia a Hinz), 

73 Come gid propose Goldziher, p. 116. 

74 Klimov-Edel’man, p. 62. 

78 Ibidem, 

76 Ibidem. 

77 Ibidem. Conclusione questa sostanzialmente condivisa, pur nelle diverse impo- 
stazioni interpretative, da quasi tutti gli studiosi. 

78 Il tamburo sciamanico stesso viene chiamato nei testi alti késtii ala bars * Ti- 
gre screziata dai sei occhi*: Marazzi, 1984, p. 174. 
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screziata’, mentre -1f (/—If) é@ il noto suffisso turco 79. Ma tale nome, 
secondo Axmet'janov, sarebbe una rietimologizzazione popolare; la for- 
ma originaria ¢, a suo parere, al bars o al barst ‘al dall’aspetto di tigre’, 
tanto al (/dl) quanto bars essendo di origine iranica 89, 

Queste le ipotesi avanzate per spiegare il nome Albasti. 

A mio avviso, nessuna di esse é convincente. L’ipotesi di Klimov e¢ 
Edel’man ha il merito di rompere con la fallace tradizione che vuol ve- 
dere nel nome del demone una ‘composizione’ di A/ o al*!; tendenza 
cui non sfugge, pur nella nuova prospettiva interpretativa, la proposta 
di Axmet’janov. A me sembra che, se é vero che Albasti condivide con 
Al alcuni tratti relativi al parto e alla fecondita, é altrettanto vero che 
esso si presenta secondo una gamma di immagini ben altrimenti ricca 
e articolata nelle diverse aree in cui é attestato, immagini tutte in qualche 
modo riconducibili ad una valenza semantica originaria di ‘ straordinario, 
terribile, magico’. L’area in cui va ricercata l’origine del demone é 
quella in cui esso ci si mostra nel pieno significato primo del suo nome, 
area a mio avviso da identificare con quella mongola ¢ turca sud-sibe- 
riana. Qui Almas ~ Albis/Almis appare nella sua primitiva, archetipica 
immagine di un quid * numinoso-demoniaco *; albis(tar), ilbis é * malattia 
sciamanica’ rispettivamente in tuvino e iacuto, qualcosa che per defini- 
zione va oltre l’ordinaria condizione umana, qualcosa di potente, terribile, 
magico. 

Dall’area originaria i] nome ¢ immagine del demone devono essersi 
diffusi verso l’Asia centrale e il Vicino Oriente, assimilandosi e conta- 
minandosi con le credenze preesistenti nelle diverse aree. In area turca 
pud aver avuto luogo la rietimologizzazione Al + bastt, nonché la rein- 
terpretazione come *Albas/Almas + -Ii (/-t1) 82; significativa in ordine 
al secondo fenomeno é la forma neo-uigura riportata da Menges Albasqan, 
da intendere probabilmente come *Albas + gan ‘ re, signore’. *Albas (in 
iacuto abbiamo perd albas; cfr. supra le varianti in area turca) /Almas 
in mongolo sarebbe verosimilmente formazione nominale parallela ad alban 
(buriato)/albin 83; tanto -s quanto ~n sono suffissi del plurale talvolta al- 
ternanti in mongolo nella formazione dei nomi 84, mentre i] lessema radi- 


79 Axmet'janov, p. 16. 

$0 Axmet'janov, p. 17. Per spiegare l’origine del nome ilbis in iacuto la Lot-Falck 
discute, respingendolo, l’accostamento ad ilbirs “* tigre" (Lot-Falck, 1974, pp. 363-364). 

81 Non mi sembra che il nuovo materiale xalaj relativo ad al modifichi sostan- 
zialmente !o stato delle nostre conoscenze: Doerfer, IV, pp. 414-415. 

® Per Axmet'janov sarebbe albars + -sf (/-If); cfr. supra. 

% Una relazione tra i due nomi era gia stata sostenuta da Radlov, I, 1, col. 434. 

% Esempio a mio parere convincente di una tale alternanza -s ~ -n nella forma- 
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cale sarebbe, secondo un’ipotesi che mi sembra sufficientemente fondata, 
ilbi ((Jilbi, yilbi, yilvi, yelbi, ilbe, yilbe) ‘ magia, stregoneria’ sinonimo di 
gobusun ‘capacita magica, duplice personalita di uno sciamano’ (corri- 
spondente al tibetano sprul-pa) 8S. Parola di origine turca (uiguro yilvi, 
yalvi; Mahmid di Kasyar ydlvi [da yil, yal * vento; possessione "]) 85, ilbi 
@ rientrato, secondo un procedimento ben noto, mongolizzato in iacuto 
(ilbis/Iibis) e nelle lingue turche sud-siberiane (Albis, Alms), oltre perd 
ad essere sopravvissuto autonomamente in alcune di queste ultime (altai, 
tuvino, teleuto) 87. 

Per I’alternanza vocalica in posizione iniziale a ~ i non sussistono 
difficolta fonologiche di principio 88. Non é attestato lo stesso fenomeno 
per le sillabe successive. Il turco sud-siberiano Albis/Almis costituisce 
perd un dato prezioso ai fini dell’assunzione di un possibile passaggio 
in mongolo i> a; mentre l’alternanza b ~ m @ fenomeno comune tanto 
in mongolo quanto in turco. L’argomento della derivazione di *Albas/ 
Almas da ilbi mi sembra avvalorato dalla puntuale corrispondenza seman- 
tica che lo iacuto ilbis (/Ilbis) presenta con il turco sud-siberiano albis 
(tar) (/Albis) 8°, parole ambedue di origine mongola. 

Tale significato originario di ‘ straordinario, terribile, aliud valde de- 
moniaco’ sembra trovare conferma in una circostanza inattesa per lo 
studioso di demonologia centroasiatica. Rinnovata attenzione é stata ri- 
volta negli ultimi decenni dagli antropologi alla possibile esistenza di omi- 


zione nominale mongola ¢ manyus/mayus ~ mayun *Orco (nell’epopea di Geser)’: Kara, 
P. 105 nota 181. Ess, di -s nella formazione nominale sono simnus < sogd. Jmnw (‘ de- 
mone’), /uus <tibetano klu (‘drago’), nisvanis < sogd. nyzf"ny (‘corruzione’; tra- 
duce il sansc. k/efa). Sono tutti nomi di origine non mongola! 

85 Heissig, p. 494. 

86 Menges, 1968, p. 28 € Potapov, pp. 19 sgg. Al vento/soffio (il ruah/nvedyx della 
tradizione giudaico-cristiana, il préna/qi/rlui della tradizione indo-sino-tibetana [per 
cui si veda orientativamente Stein, pp. 161, 196]) come fattore archetipico storico-reli- 
gioso in area altaica mi riprometto di dedicare una indagine specifica. 

87 Nelle forme i/bi, yilbi: Riisinen, pp. 170-171; Radlov, I, 2, col. 1497; Anoxin, 
pp. 137-139. Nel poema epico altai Mdday Qara troviamo 1a variante ilmi (Maadaj 
Kara, verso 4315, p. 167; cfr. Marazzi, 1986, p. 85), di grande interesse ai fini della mia 
argomentazione, 

88 Viadimircov, pp. 145 sgg.; Poppe; Kaluzyaski, 1965; Rassadin, 1982, pp. 122 sgg. 

8 Lot-Falk, 1972, p. 75 ¢ 1974 non ha dubbi nel riconoscere I'identita semantico-— 
funzionale dell'ilbis iacuto con l'albfs turco sud-siberiano come * malattia sciamanica; 
spirito che provoca la stessa’. Se ella perd riconosce 1a sostanziale omogeneitd tra i 
due ambiti lessicali, ben diversa @ la sua spiegazione etimologica: ibidem (cfr. pure 
Hatto, pp. 450-453, 487-488). Non é forse l’albfs (/Albis) turco sud-siberiano (cioé lo 
Almas mongolo) il nostro Albasti/Almasti nella fase precedente alla sua diffusione nel- 
l'Asia centrale ¢ sud-occidentale? 
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noidi% (neanderthaliani?) proprio nella stessa area di diffusione del de- 
mone Albasti. Questi ominoidi, o pitt cautamente i presunti ominoidi che 
una certa teoria antropologica considera neanderthaliani superstiti, vengono 
chiamati dalle popolazioni locali... Almas(ti)%!, A mia conoscenza, tale 
straordinaria coincidenza non é stata indagata né segnalata esplicitamente 
da nessuno 9, 

La teoria secondo la quale gruppi di neanderthaliani superstiti vi- 
vrebbero tuttora in aree remote del Caucaso, del Pamir ¢ dello Altai, 
@ stata avanzata dal sovietico Porsnev % e viene oggi sostenuta, dopo 
la morte di questi, dai suoi due allievi Bajanov e Burcev %, 

Linsufficienza delle soluzioni proposte per spiegare 1’ enigma’ della 
scomparsa dell’Uomo di Neanderthal, l’inadeguatezza delle idee correnti 
sull’evoluzione dei primati superiori, l’innegabile presenza a torto spesso 


9% Termine coniato dai teorici della sopravvivenza neanderthaliana, ad indicare i 
presunti ominidi attuali: PorSnev, 1964. 

91 Sotto tale forma convenzionale il nome é entrato nella letteratura antropologica; 
il nome presenta tante varianti locali quante ne presenta quello del demone. L’ominoide 
avrebbe inoltre tanti nomi diversi - di demoni e spiriti maligni — nelle diverse aree. Cosi, 
presso gli svani del Caucaso ¢ i tagichi della Catena del Darvaz sarebbe detto dev (‘de- 
mone"), presso i chirghisi anche Zestirmag ‘dalle unghie di rame', presso i casakhi 
kiyk~adam (‘ uomo-cagna selvatica [propriam. cagna sibirica)"): Porchnev, pp. 120, 141; 
nomi preesistenti a quello di Almasti. 

92 Ad eccezione di PorSnev ¢ della sua scuola (vedi infra), le cui ricerche perd sono 
rimaste sostanzialmente ignote al di fuori della ristrettissima cerchia degli studiosi di 
* ominoidologia ’. Rinéen riferisce bens! del culto prestato agli Almas quali genii loci 
(yafar-un efen) nella Mongolia occidentale da parte degli uriangkhai (turchi mongoliz- 
zati) ed accenna alle varianti turche del nome, senza perd mettere in rapporto queste 
ultime col demone (Rinten, pp. 186-187). In Lessing, p. 33 alla voce Almas leggiamo: 
* A legendary tribe of savage people; female demon, witch (also an invective referring 
to women)’. In Cévél, p. 33: ‘1. xtin diirst nég ziijl am’tan; 2. ardyn domogt ém Sulam* 
(1. Sorta di animali dall’aspetto umano; 2. Demone femminile delle leggende popolari). 

93 Direttore negli anni sessanta del Museo Darwin di Mosca, storico, autore di numerosi 
studi di primatologia, promotore della Commissione per lo studio del problema degli ominidi 
presso il Presidium dell’Accademia delle Scienze dellURSS, ha esposto organicamente la sua 
teoria della sopravvivenza degli ominoidi regrediti/trogloditi in una serie di articoli usciti 
nel 1968 su Prostor (Porinev, 1968), tradotti in francese sotto il titoto La lutte pour les tro- 
glodytes © pubblicati insieme ad un saggio di Bernard Heuvelmans L’énigme de I"homme 
congelé nel volume, introdotto da quest’ultimo, L’Homme de Néanderthal est toujours 
vivant (Heuvelmans-Porchnev, 1974). Nel 1974 uscl postumo un suo breve ma denso 
intervento su Current Anthropology (Porsnev, 1974), alle obiezioni suscitate dal quale 
risposero i suoi due allievi Bajanov e Burcev (Bayanov-Bourtsev, 1976). La rivista Genus 
tradusse nel 1964 1’* Introduzione” ¢ la * Conclusione’ di un suo lavoro uscito a Mosca 
T’anno precedente (PorSnev, 1964). 

9% Essi hanno riassunto con grande efficacia la teoria della sopravvivenza neander- 
thaliana su Current Anthropology (Bayanov-Bourtsev, 1976). 
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ignorata di una documentazione a dir poco sorprendente che dall’antichita 
classica fino ai giorni nostri testimonierebbe della reale esistenza di una 
creatura non ancora uomo ma neppure solo animale, la cui caratteristica 
fondamentale risiederebbe nell’essere dal corpo peloso e privo di parola, 
corrispondente a quello che Linneo chiama nella sua classificazione Homo 
troglodytes e che altro non sarebbe se non I'Uomo di Neanderthal soprav- 
vissuto al popolamento della terra da parte dell’Homo sapiens 95: sono 
queste le argomentazioni che inducono PorSnev a riconsiderare l’intera 
questione dell‘ Uomo Selvatico ’. 

Riporto la teoria di PorSnev, cosi come é stata riassunta da Bajanov 
e Burcev %, L’Uomo di Neanderthal, a giudicare dai suoi resti fossili ¢ 
archeologici, era diffuso sulla terra pitt di qualunque altro ominide prima 
del moderno Homo sapiens. Tracce ne sono state trovate in ogni angolo 
del mondo antico 97; qualunque modello evolutivo o socio-culturale si voglia 
applicare all’Uomo di Neanderthal, non ci é nota alcuna ragione per cui 
questo sarebbe dovuto scomparire dalla terra nel periodo di tempo rela- 
tivamente breve che separa i suoi fossili o manufatti riconosciuti dal nostro 
tempo 8, Se @ vero che I'Uomo di Neanderthal ha superato i cataclismi 
naturali che lo minacciarono, tra gli ominidi pre-sapiens il pid recente, il 
pit dotato cerebralmente, il pit forte e il pia numeroso, come si spiega 
la sua scomparsa? 

L’ipotesi, continuano Bajanov e Burcev, che i neanderthaliani siano 
stati spazzati via dall’uomo moderno non convince, poiché inizialmente i 
primi devono aver sovrastato numericamente il secondo 99. Allo stesso modo 
insostenibile ¢ 'ipotesi che essi siano stati completamente assorbiti dai no- 
stri progenitori, in quanto al motivo suddetto della preponderanza numerica 


98 Non casualmente la teoria porSneviana preferisce parlare di Homo sapiens piut- 
tosto che di Homo sapiens sapiens (vs. Homo sapiens neanderthalensis); essa ritiene 
"Homo neanderthalensis assai meno ‘ sapiens’ di quanto ritenga la pid recente tradi- 
zione antropologica. 

96 Bayanov-Bourtsev, 1976. 

°7 I] sito neanderthaliano pid orientale a noi noto @ quello di Tesik Ta¥ in Us- 
bechistan. Nell'aprile 1985 larcheologo sovietico Analolij Derevjanko annunciava la 
Scoperta di resti fossili sicuramente neanderthaliani in una caverna dei Monti Altai, 
databili a 40-45 mila fa. L'Uomo di Neanderthal dunque si spinse fino in Siberia; ¢ 
perché non avrebbe potuto di qui passare in America, come sostiene Por’nev? La noti- 
zia & comunque di straordinario interesse scientifico ¢ potrebbe Portare ad una svolta 
nella ricostruzione delle vicende migratorie e del destino del nostro sfortunato prede- 
cessore ominide. 

98 Alcuni ritrovamenti recenti, considcrati solitamente * pseudoneanderthaliani *, 
sarebbero in realtd neanderthaliani a tutti gli effetti; tale sarebbe, ad esempio, quello di 
Podkumok nel Caucaso datato all’Eta del bronzo: Bayanov-Bourtsev, 1976, p. 314. 

99 Bayanov-Bourtsev, 1976, p. 313. 
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dei primi sui secondi si aggiunge I’altro, non meno importante, della 
esistenza di insormontabili barriere culturali che impedivano l’accoppia- 
mento tra le due specie 100, : 

La teoria di PorSnev offre, secondo i suoi allievi, la risposta pil sem- 
plice all’enigma: i relitti ominoidi attuali sono i neanderthaliani di un tempo, 
Un ostacolo pregiudiziale all’accettazione di una tale teoria consisterebbe 
nella non coincidenza tra i mod) non umani dei relitti ominoidi ¢ i modi umani 
attribuiti ai neanderthaliani. Ora, alcuni di questi modi, sostengono Bajanov 
e Burcev, sono fatti (la costruzione e I’uso di utensili di pietra, il fuoco), 
mentre altri (corpo privo di peli, uso di indumenti, riti religiosi) sono in- 
terpretazioni. In realta, non c’é nulla di inverosimile nella teoria di PorSnev, 
concludono a tale proposito i due autori, secondo cui nel passato tutti ° 
parte dei neanderthaliani costruivano utensili di pietra e conoscevano il 
fuoco, mentre oggi nessuno, o pochi, dei loro discendenti relitti conosce 
pid tali pratiche culturali!0!, Essendo di gran lunga pit abile costruttore 
di utensili, l’Homo sapiens espulse progressivamente l'Uomo di Neanderthal 
dalle aree dove si trovavano le migliori industrie litiche e lo costrinse a 
ritirarsi nelle regioni pit remote della terra 192, dove per sopravvivere egli 


100 Bay --Bourtsev, 1976, p. 314. 

108 Tieden. Una discussione aggiornata sul problema della cultura neanderthaliana 
in Shackley, 1983, pp. 140 e Reed, pp. 284-286. A 
” 102 Liidea aceuare restringimento dell’habitat degli ominoidi sotto Tincalzare 
della ‘ civilté umana * é stata pit volte avanzata dai sostenitori dell’esistenza degli ominoidi 
oggi. Scrive Rinéen: *I had collected informations about Almases since 1927 [...] During 
these 37 years the numerous informations in my disposal are showing an area of Almas ha- 
bitation to be constantly shrinking. Development of air and authomobile transport, 
of virgin and unused desert lands, increase of hunting and improvement of hunters’ 
firearms changed the habitual area of wild animals of great deserts and steppes [...] 
The wild horses and camels and Almases retired to West and during the last fourty 
years the area of habitation of Almases very reduced. At present it is limited by the 
woodless mountainous region about of one thousand square kilometers on the junction 
of Kobdo and Bayan-olegei provinces. This very rugged wasteland rich in eatable pote 
and berries, mouflons and chamoises is now the last refuge of Almases in Mongolia 
(Rinéen, p. 190). Si tratta di una testimonianza da assumere col massimo rispetto, data 
Ja levatura intellettuale ¢ scientifica di uno studioso quale Rinéen, una delle massime 
personalita che abbia prodotto la Mongolia moderna. La toponomastica della Mongolia 
sud-occidentale conserverebbe numerose tracce della presenza degli Almas: Almasyn 
Dov ‘La collina degli Almas’, Almasyn Uldn Ola *La montagna rossa degli Almas . 
Almasyn Ulan Xad * La roccia rossa degli Almas’ etc. (ibid., p. 186). Nelle regioni abitate 
dagli Almas, scrive ancora Rinéen, il loro nome era tabi e veniva sostituito con ax 
(‘fratello maggiore*) ‘for avoid unexpected encounter with these abominable and miste- 
rious humanlike creatures" (ibidem). Conferma per un‘altra area di un tale eomes 
sembra aversi in quanto scrivono due studiosi cinesi recentemente occupatisi dell’ * Uomo 
Selvatico* cinese: ‘In seguito all’incessante disboscamento condotto in queste zone 
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dovette affidarsi sempre pit alle proprie capaciti animali. Saremmo dunque 
in presenza di un fenomeno di ‘ involuzione’ culturale o etologica, corri- 
spondente, secondo PorSnev, all’involuzione nei tratti morfologici stessi, 
fenomeno quest’ultimo gid universalmente accettato dagli antropologi 19. 

L'Uomo di Neanderthal non sarebbe dunque scomparso completa- 
mente, ma avrebbe continuato a vivere in biotopi vari dal punto di vista 
ecologico ma tutti caratterizzati dall’essere deserti dall’'uomo, in rapporto 
simbiotico, o talvolta parassitico, con diverse specie di carnivori ed erbivori. 
L’Usmo di Neanderthal, che PorSnev ritiene fosse privo di linguaggio 
articolato in base allo studio della sua morfologia nonché in considerazione 
dell’assenza di disegni di oggetti identificabili fatti da neanderthaliani (il di- 
segno essendo prova di capacita di astrazione e quindi dell’esistenza del lin- 
guaggio), sarebbe I’Homo troglodytes di Linneo !%, |’*anello mancante’ 
tra le scimmie e l’'uomo secondo la vecchia ipotesi di Haeckel e Vogt (1866- 
1868), ipotesi che PorSnev intende riabilitare per superare la crisi in cui 
si dibatte, a suo parere, la teoria dell’evoluzione dei primati superiori oggi. 
Mentre l’Homo sapiens preferisce il giorno, i trogloditi sono attivi di notte; 
Linneo definisce non a caso I’Homo sapiens ‘ diurnus’ ¢ VY Homo troglo- 
dytes ‘ nocturnus’'°5, L’Homo sapiens preferisce le pianure fertili; i troglo- 
diti al contrario dovettero trovare rifugio sulle alte montagne, nei deserti, 
nelle foreste, nelle paludi 106, 


[le regioni sub-tropicali della Cina centrale; nota mia) si potra molto probabilmente 
verificare che I’* Uomo Selvatico” si sara estinto prima ancora che ne sia stata accer- 
tata l'esistenza’ (Yuan-Huang, p. 3). 

103 Bayanov-Bourtsev, 1976, p. 314. 

40% Linneo, secondo PorSnev, avrebbe saputo dell’esistenza di una diversa specie 
di * uomo ’, provwvisto di peli su tutto il corpo, muto, non~sapiente, ¢ proprio in contra- 
sto con esso egli designd la nostra specie * sapiens’: Bayanov-Bourtsev, 1974, p. 455. 

105 Linnaeus, p. 24: * Troglodytes-Homo Nocturnus (...) die coecutit, latet; moctu 
videt, exit, furatur. * 

106 Un quadro riassuntivo delle caratteristiche fisiche ¢ dell’etologia degli ominoidi/ 
Almasti in area mongola é stato tracciato da due zoologi, il sovietico G. Dementiev ¢ il 
mongolo D, Cévgémid, in un articolo tradotto nel 1962 sulla rivista Science et Nature: * Si 
tratta di animali possenti, dalle larghe spalle e dalle lunghe braccia. [...] Il loro pelo é bru- 
no o grigio [...], non molto fitto ¢ particolarmente rado sul ventre. I capelli che coprono 
Ja testa dell'animale sono molto abbondanti e di un colore pid scuro che sul resto del 
corpo. Le femmine si riconoscono dalle mammelle estremamente lunghe. E difficile dare 
con precisione le dimensioni generali di questi animali: sono pii o meno quelle dell’uo- 
mo. La locomozione é principalmente bipede, ma pud essere anche quadrupede. Il modo 
di vita @ notturno (cid che fa pensare sub'to all'Homo nocturnus di Linneo). Timoroso, 
diffidente, per nulla aggressivo, I"Almas sembra poco socievole. Il suo nutrimento é in- 
sieme vegetale ¢ animale, costituito soprattutto, sotto quest’ultimo riguardo, da piccoli 
mammiferi. L'Almas non possiede un linguaggio articolato: sarebbe assolutamente in- 
capace di pronunciare Ja minima parola. Non possiede alcuna industria né I’uso del 
fuoco, tutt’al pid quello di alcuni utensili’ (Démentiev-Zévegmid—Uspénski, p. 36). 


17) Su Albasti/Almasti 841 


PorSnev ritiene di poter trovare conferma alla sua teoria in un’ampia 
documentazione storica, letta nel giusto modo, oltreché nella inconfu- 
tabile a suo avviso massa di testimonianze che dalla fine del secolo scorso 
fino agli ultimi anni renderebbero ormai ingiustificato se non scientificamente 
colpevole I’atteggiamento di sufficienza che la scienza ufficiale riserva al 
problema dei relitti ominoidi. 

Cinque categorie di prove e testimonianze sono state individuate da 
PorSnev 107: 


1. Menzione, descrizione e/o disegni di trogloditi (0 relitti ominoi 
cioé primati bipedi superiori diversi dall’Homo sapiens) in resoconti di 
viaggiatori medievali, in trattati di storia naturale, trattati medici ecc. 


2. Menzione o descrizione nella poesia antica e medievale, nell'arte, 
nel folclore, nella demonologia. 


3. Apparizioni in epoca moderna. 
4. Fotografie e calchi di impronte. 


5. Il film Patterson, che costituirebbe Ia decisiva prova visiva dell’esi- 
stenza degli ominoidi '°8. 

Quanto alle prime due categorie, vengono addotti a titolo esempli- 
ficativo passi di Lucrezio!®, Plutarco'l0, Pausania!!!, Plinio il vecchio!2, 


107 Bayanov-Bourtsev, 1974, p. 454. 

108 Bayanov-Bourtsev, 1974, p. 455. Gli autori insistono molto sulla assoluta ed og- 
gettiva veridicita di tale film (per cui rinviano a Hunter-Dahinden, pp. 189-192). Girato dal 
“cercatore di Sasquatch’ Roger Patterson nel 1967 a Bluff Creek (California), il film 
ritrae, per la durata di soli 20 secondi, un'enigmatica creatura, di sesso femminile come 
testimoniano ad abundantiam i due seni che penzolano oscillando dal suo torace, nella 
quale i teorici della sopravvivenza neanderthaliana riconoscono un Sasquatch, corri- 
spondente nord-americano dell'ominoide asiatico. 

109 De rerum natura, libro V, 924-971. Ritengo utile riportare in parte il passo 
lucreziano per l’indubbio interesse che esso presenta: 


At genus humanum multo fuit illud in arvis 
durus, ut decuit, tellus quod dura creasset, 
et maioribus et sclidis magis ossibus intus 
fundatum, validis aptum per viscera nervis, 
nec facile ex aestu nec frigore quod caperetur 
nec novitate cibi nec labe corporis ulla. 
(1 
Necdum res igni scibant tractare, neque uti 
pellibus et spoliis corpus vestire ferarum, 
sed nemora atque cavos montis silvasque colebant, 
et frutices inter condebant squalida membra, 
verbera ventorum vitare imbrisque coacti. 
C1 

(note 110, 111 € 112 ¥. p. 58.) 
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Nezami '!3, Alberto Magno !14_ Le testimonianze di questi autori certo, insi- 
stono Bajanov e Burcev, vanno interpretate al giusto modo; fatto cid, non 


Et manuum mira freti virtute pedumque 
consectabantur silvestria saecla ferarum 
missilibus saxis et magno pondere clavae; 
multaque vincebant, vitabant pauca latebris; 
‘Sactigerisque pares subus silvestria membra 
nuda dabant terrae nocturno tempore capti, 
circum se foliis ac frondibus involuentes. 


“IT moderni naturalisti e storici della scienza hanno lodato Lucrezio per la sua preveg- 
genza (0 si tratta di postveggenza?) nel ritrarre quello che uno specialista ha definito 
“un quadro sorprendentemente accurato per il suo tempo della comparsa ¢ della vita 
dell'uomo preistorico*. Nessuno ha perd ancora espresso Ja propria alta meraviglia di 
come Lucrezio sia riuscito a penetrare cose che la scienza avrebbe appreso solo circa 
2000 anni dopo grazie a Darwin ¢ alla moderna archeologia. [...] Si osservi inoltre che 
Tuomo preistorico di Lucrezio non aveva il dono della parola, non costruiva utensili né 
usava il fuoco, ¢ non indossava abiti né costruiva case. Per gli ominologi [ncologismo 
che sta ad indicare i sostenitori della teoria della sopravvivenza degli ominoidi; nota 
mia} c’é una sola risposta al segreto deli’intuito degli antichi filosofi in questa materia: 
essi utilizzarono relitti ominoidi come modello per i Joro ritratti dell'uomo primitivo 
Bayanov-Bourtsev, 1976, p. 314. 

0 Vita di Silla, 27, 2-4: "H 3° ’Axodwvia zdyolov tori, xal xpdg adrh 7d Nop- 
gatov, lepd¢ ténos tx yhoepiic vars nal Rersdowav dvadiBods muds myas omopdBog bv- 
Borex plovros. "Evraida pact xoiwGyevov ddvat odtupey, olov ol xrdotat xal ypapets 
dxdXovew, dyPtvea 8's LiMay epwriadar 8’ Eounvéwy xodddv Sone ely. peyEautvov 
Be phic odBty cuveréis, DAK tpxyetév twa nal whore peyeryuevay Innov te Yorperapd 
xal xpdyou unxaoud geviy debvros, txxdayévra tov Liddav dxoBononmhoaadat, Nu- 
Merose sono le attestazioni, commentano Bajanov e Burcev, di cattura o uccisione 
nelle varie epoche di ominoidi durante campagne militari: Bayanov-Bourtsev, 1976, p. 315. 

41 Descrizione della Grecia, V1 24, 8: Svqzbv Bt elvar cd yévog tGv Loevav 
eledoat vig dv uddtora ent roig capone adrav ev yap tH “ESpalov ydopq Leayvod pve 
xat Ddov Secrxevod Tepyapnvots torr. 

412 Naturalis Historia, V 8, 47-48: Satyris praeter figuram nihil moris humani. 

113 Cahdr magdle, fas V (ed. Mo*in, 14-15): [...] va dxer nasnds; va u hayvdni ast 
ke dar biydban-e Torkestén basad montasab ol-qdmat, alefi ol-qadd, ‘arid ol-azfar, va 
Adami-ra ‘azim dost darad, har koga Gdami-ra binad bar sar rah dyad va dar isan nezare 

ni-konad, va &un yegdne az Gdami binad be-borad, va az u - guyand - toxm girad, 

» ba'd-e ensdn az hayvdn u Sariftar ast ke be-dandin diz b& adami tasabboh kard: yeki 
e-bdla-ye rast, va dovvom be-pahné-ye naxon, va sevvom be-mu-ye sar (‘[...] Mentre 
Hanimale pit evoluto é il nasnds, che si trova nel deserto del Turchestan, di portamento 
verticale, di statura eretta, dalle unghie lunghe; tiene in grande amicizia la specie umana, 
ogni volta che vede un vomo gli si fa incontro e lo osserva, ¢ se vede un uomo isolato 
lo rapisce ¢ con lui - si dice — ha rapporti sessuali [toxm gereftdn propriamente significa 
“avere rapporti sessuali (lett. * ricevere il seme’), riferito a donna]. Dopo I'uomo esso 
@ il pid nobile tra gli esseri viventi per il fatto di avere molti punti di somiglianza con 
Yuomo: il primo consiste nell’alta statura, il secondo nella larghezza delle unghie, il 
terzo nei capelli sulla testa *). 

14 De animalibus, 11, 1, 4, 50: [...] Haee autem monstra et alia multa esse de quibus 
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sara inverosimile identificare I'Homo neanderthalensis recens ''5 nella schiera 
innumerevole di creature semi-umane e semi-animali che popolano il 
mondo classico, quali pan, satiri, fauni, sileni, silenopappi, silvani, ninfe \6, 
Sarebbero ominoidi le creature semiferine raffigurate nell’arte antica, spesso 
insieme ad uomini !!7, Sarebbe un ominoide la creatura scolpita accanto ad 
un contadino sul portale della chiesa di Notre-Dame a Semur-en-Auxois 
in Borgogna!!8. Nell’Europa del xvim secolo gli ominoidi sarebbero di- 
venuti ‘Il’ultimo dei mohicani’!!9; numerose testimonianze relative al pe- 
riodo a cavallo dei secoli xvit-xix, provenienti da Spagna, Ungheria, Ro- 
mania ed altri paesi ancora, confermano, secondo PorSnev, quest’afferma- 
zione '20. Un ominoide sarebbe pure |‘ uomo selvatico’ raffigurato in un’ope- 


insequentibus istius scientiae libris loquemur, facit mihi credibile quod in silvis Saxoniae 
versus Daciam in deserto miricae cuiusdam capti sunt parum ante haee tempora duo monstra 
pilosa fere in omnibus habentia figuram hominis: et femina quidem mortua fuit morsibus 
canum et yulneribus venatorum. Masculus autem captus factus est domesticus et didicit 
ire super duos pedes erectus, et didicit loqui imperfecte valde et nonmulta verba, et habuit 
vocem exilem sicut capreolus, et rationem nullam habuit, et ideo de secessu et egestione 
et aliis talibus non verecundabatur: multum autem appetiit coire cum mulieribus, et has 
publice qualescumque essent tempore libidinis opprimere temptavit. 

45 Il simbolismo, col quale sono stati trasfigurati nella coscienza dei contem- 
Poranei, sottolineano Bajanov e Burcev, é dovuto al sentimento di emozione ¢ di mi- 
stero che sempre ha caratterizzato i rapporti dell’'uomo con gli ominoidi (Bayanov- 
Bourtsev, 1976, p. 315). 

116 Ibidem. Lo stesso per il mondo antico-orientale: un ominoide sarebbe, ad esem- 
pio, Ea-bani dell"Epopea di Gilgame$ (Porchnev, pp. 94-95). 

117 Su di un vaso greco, riportato come esempio tra i tanti, da Bajanov e Burcev 
(ibidem, con rinvio a Reinach, 19) si vede un * silenopappo” (alias ominoide), del quale 
essi fanno notare Il’assenza di peli sulle mani ¢ sui piedi nonché le ginocchia piegate pid 
del normale, accanto ad una figura femminile; la coda, di cui il silenopappo @ fornito, 
sarebbe puramente simbolica. Sul bipede peloso raffigurato nella cosiddetta ‘coppa di 
Palestrina *, risalente al vir secolo, nel quale pure si vuole vedere un ominoide, si sof- 
ferma a lungo Gini, pp. 38-43. 

118 Bayanov-Bourtsey, 1976, p. 315. La chiesa é del xnt secolo. Una discussione 
aggiornata sui cosiddetti ‘ Uomini Selvatici’ medievali in Shackley, 1983, pp. 22 sgg. 

119 Bayanov-Bourtsev, 1976, p. 315. 

120 Lunghi estratti di storie relative a incontri con ominoidi ¢ a tentativi di do- 
mesticazione vengono riportati a partire da autori di storia naturale a cavallo tra "700 
e "800 quali Wagner, Virey, Tafel (citati a loro volta in Singh-Zingg, pp. 219, 230, 237- 
240). Di particolare interesse sembrerebbe essere il resoconto di un medico romeno a 
Proposito del rinvenimento di un ‘fanciullo selvatico’ in una foresta al confine tran- 
silvano-valacco ¢ del suo trasferimento a Kronstadt (I'attuale Brasov), dove nel 1784 
sarebbe stato ancora in vita; la dettagliata descrizione delle caratteristiche morfologiche 
di tale creatura ¢ del suo comportamento in cattivita lasciano indubbiamente quanto 
meno perplessi (Bayanov-Bourtsev, 1976, p. 316, dove si rinvia a Singh-Zingg, pp. 
237-240, donde Rauber, pp. 49-55, donde infine Wagner). 
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ta di farmacologia tibetana su cui ha richiamato l’attenzione degli studiosi 
larcheologo cecoslovacco Vitek nel 1958 121, 

Gli esempi della categoria terza sarebbero ‘legione’, secondo 
PorSnev !22, 

I calchi di impronte, infine, e il film Patterson non lasciano dubbi 
a PorSnev ¢ ai suoi allievi sulla loro autenticita '23, 

Recentemente l’antropologa inglese Myra Shackley, in seguito alla 
esperienza di un lungo periodo di lavoro sul campo nella regione del- 
LAltai mongolo, ha espresso un punto di vista moderatamente favore- 
vole alla sopravvivenza dell’Uomo di Neanderthal in Mongolia, in 
Asia centrale e nel Caucaso !24, 


121 Come ha in seguito stabilito Rinéen, pp. 188-189, si trata del trattato poli- 
glotta di farmacologia Specchio di medicina (bdud-rci-i melon), opera del famoso eru- 
dito mongolo Dondubjalcan (1792-1855). Il titolo completo del trattato & Gso-byed 
bdud-rei—i *k*rul-med tios—'Jin bzo-rig me-lon—du rnam-par Sar-ba mjes-me'ar mig-rgyan 
Zes bya-ba biugs-so. Se ne conoscono quattro edizioni xilografiche: della Mongolia interna, 
del monastero tibetano di Kumbum, quella mongola del monastero Pendita Gegen che 
tiproduce quella tibetana di Kumbum, di Urga (Iattuale Ulan-Bator, 1911-1912) che 
riproduce I’antico manoscritto con glosse in tibetano, mongolo, mancese e cinese prove- 
niente dalla biblioteca dell’ultimo Jebcundamba Qutuqtu. In questo Specchio di medicina 
viene raffigurato un primate bipede in stazione eretta su di una roccia, con un braccio 
proteso verso I’alto; l’intero corpo, ad eccezione delle mani e dei piedi, & ricoperto di 
lungo pelo. Tale creatura @ detta *uomo selvatico’, in tibetano, mongolo, mancese, 
cinese: rispettivamente mi-rgod, kiimiin gériigesiin, suwa nasin, pi (propriamente * A kind 
of bear’: Mathews, p. 711; @ interessante notare che il carattere cinese ffB reso 
anche in grafia tibetana). I] testo tibetano a commento della figura dell’*uomo selva- 
tico’ dice: ‘ L’uomo selvatico vive sulle montagne, la sua origine é vicina a quella del- 
Vorso, il suo corpo somiglia a quello dell'uomo; esso é prowvisto di una forza enorme. 
La sua carne pud essere mangiata per trattare le malattie mentali ¢ la sua bile cura 
terizia’. L’autenticité di questa raffigurazione, sottolinea Vitek, é confortata dal fatto 
che tra le decine di raffigurazioni di animali di varie specie (rettili, anfibi, uccelli, mammi- 
feri) non c’é un solo caso di animale fantastico o mitologico; le creature raffigurate sono 
animali reali osservati in natura. Un particolare rivelatore ¢ che I" uomo selvatico” viene 
posto su di una roccia, ad indicare l'ambiente nel quale esso vive, in contrasto, ad esem- 
pio, con "habitat arboreo delle scimmie raffigurate accanto (Viéek, p. 134). Nella lette- 
ratura tibetana, il pid antico riferimento all’« Uomo Selvatico »/Yeti si avrebbe in un 
canto di Milarepa (secc. x1-xu); si veda Aufschnaiter (dichiaratamente scettico). 

122 Ad esemplificazione viene riportata la testimonianza del maggiore generale 
Topil’skij, per cui si veda oltre. 

123 Cfr. nota 108. 

124 Dapprima pubblicati sulla rivista Antiquity (Shackley, 1982), i risultati comples- 
sivi relativi all’intera questione, considerata nei suoi diversi aspetti, dell" Uomo Selvatico * 
sono stati dalla Shackley pubblicati in quella che é a tutt’oggi la monografia pil com- 
pleta ¢ scientificamente attendibile sull’argomento (Shackley, 1983). La Shackley si di- 
chiara ‘only half sceptical about the possibility of Neanderthal survival’ (Shackley, 
1982, p. 31). 
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Dopo aver riassunto lo stato della questione ed aver precisato come 
la possibilita della sopravvivenza di relitti ominoidi in tale areca vada con- 
siderata in modo distinto rispetto al problema dello Yeti himalayano e 
del Sasquatch americano !25, la Shackley ripropone con ricchezza di docu- 
mentazione tutti gli argomenti a favore della reale esistenza degli ominoidi 
nell’area che va dal Caucaso alla Mongolia. 

Come ricorda la studiosa inglese 126, il primo ad aver accennato al- 
Lesistenza degli Almasti, cioé degli ominoidi neanderthaliani, fu negli anni 
settanta del secolo scorso Prieval’skij, lo scopritore dell’eguus caballus 
Przewalskij 127. In seguito, nel primo decennio di questo secolo, Xaklov, 
zoologo di Pietroburgo, viaggiando attraverso la regione zungara compresa 
tra gli Altai a nord e il Tien-shan a sud, raccolse un’ingente quantita 
di testimonianze interrogando la popolazione locale, soprattutto pastori 
nomadi casakhi. Diversi Almasti erano stati catturati da questi ultimi; 


125 Per i quali ella propone eventualmente come pit verosimile un’ascendenza non 
tanto a partire dall’Uomo di Neanderthal quanto piuttosto a partire dal Gigantopithecus 
(Shackley, 1983, pp. 48-49, 89-90; cfr. Reed, pp. 286-287). Non cosi per PorSnev; le 
aree da lui individuate di presenza degli ominoidi sarebbero le seguenti: Urss, Nepal, 
Sikkim, Indocina, Cina, Mongolia, America del Nord-ovest (dove i progenitori dell’attua- 
le Sasquatch sarebbero passati attraverso lo stretto di Bering circa 30.000 anni fa; Porch- 
nev, p. 36). Contrariamente a quanto sostiene la Shackley, come esplicitamente affini 
al trinomio Yeri himalayano - Almas mongolo (A-la-ma-sha a] $7 U, Pb ) - Bigfoot/ 
Sasquatch nord-americano sono stati riconosciuti i primati dal lungo pelo ripetutamente 
segnalati negli anni sessanta e settanta nello Shennongjia (Hubei nord-occidentale): 
Yuan-Huang, p. 9. Pure relitti neanderthaliani potrebbero invece essere, secondo la Shack- 
ley, i Chuchunaa (cosi nella sua grafia, Tchoutchouna nella resa francese di Porchnev, 
Pp. 128 [si tratta dello iacuto dialettale (regione di Viljujsk) ¢odund / kuéana | suéand | 
suéund | éuéna | éudund * axtillar kil barbit jikiy kihi’ (uomo selvatico nelle tradizioni 
folcloriche): Afanas’ev et al., p. 301, di origine evenchi, dove suéa- & ‘ sfuggire, nascon- 
dersi’: Cincius, II, p. 132]), localizzati nella Siberia settentrionale ¢ che presentereb- 
bero, stando alle numerose presunte testimonianze oculari (soprattutto degli anni cin- 
quanta), spiccati caratteri neanderthaloidi: * Russian Chuchunaa sightings describe the 
hominoids as having protruding brow ridges, matted hair, heavy beards and “lively 
expressions". Reports of stature vary, and some specimens up to two metres in height 
were observed. One of the most interesting aspects of the description is that the Chu- 
chunaa are apparently inarticulate, communicating only in modulate whistles and without 
Properly developed speech * (Shackley, 1982, p. 34 ¢ Shackley, 1983, pp. 135 sgg.). Il 
“fischio’ sarebbe pure Il’unica forma di comunicazione dello Yeri; tra le tante, pid o 
meno attendibili, testimonianze c’é quella raccolta nel 1951 da de Nebesky—Wojkowitz, 
1956, pp. 158-159. 

126 Sulla scorta dei dati raccolti da PorSnev. All'ampia monografia dello scienziato 
sovietico deve ricorrere chi voglia ripercorrere per intero la storia ¢ le vicende a volte 
romanzesche della scoperta ¢ dell’identificazione degli ominoidi. 

127 Shackley, 1982, p. 37 ¢ Shackley, 1983, pp. 93-94. 
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confrontando ed integrando le diverse descrizioni, Xaklov riassunse le 
principali caratteristiche degli Almasti in modo tale che non pochi sembrano 
effettivamente essere i punti di somiglianza con I’Uomo di Neanderthal !28, 

Oltre all’area dei Monti Altai, é dal Pamir, ricorda la Shackley, che 
Provengono i resoconti pii dettagliati e circostanziati; tra questi, parti- 
colare interesse merita quello del maggiore generale Mixajl Stepanovit 
Topil’skij, le cui truppe nel 1925 inseguendo alcune bande di ribelli bas- 
maci in fuga attraverso il Pamir, trovarono impronte sulla neve in vi- 
cinanza di un profondo dirupo. Le orme conducevano ad una caverna, 
nella quale si trovava un Almasti; appena questo apparve, venne ucciso. 
Tanto Topil’skij quanto un medico al seguito delle truppe osservarono 
le caratteristiche fisiche dell’ominoide, assai vicine a quelle neandertha- 
Jiane 129, 

Sempre dal Pamir proviene un resoconto pid recente, quello dell’idro- 
logo dell’Universita di Leningrado A. G. Pronin, il quale, soggiornando 
nel Pamir come membro di una spedizione scientifica nel 1957, per due 
volte vide un Almasti su di un’altura. Egli ne forni una breve descrizione, 
sottolineando come questa creatura fosse ben nota alla locale Ppopolazione 
chirghisa 130, 

Incuriosita dal resoconto di Pronin, la dottoressa Koffman, la quale 
doveva succedere a PorSnev nella direzione del Museo Darwin di Mosca, 
organizzd una spedizione nel Caucaso. Delle 300 interviste effettuate, il 
30 per cento venne rigettato in quanto inattendibile, mentre il rimanente 
forni un’immagine sufficientemente convincente dell’ominoide, immagine 
messa insieme in base alle testimonianze di persone della pid diversa estra- 
zione in un’area molto vasta. La Koffman annunciava i risultati ottenuti 
alla Societa Geografica nella seduta del marzo 1966 131, 


128 * Sono di media statura, con peli su tutto il corpo, assenza di fronte ma arcate 
Sopraccigliari prominenti ¢ forte mascella inferiore, senza mento, con lunghe mani ¢ 
gambe corte, piedi larghi con I’'alluce pid corto delle altre dita ma massiccio e proiet- 
tato in avanti, ¢ le altre dita aperte a ventaglio’: Shackley, 1982, ibidem, dove si rinvia 
& Sanderson, 

129 *[...] Gli occhi erano scuri, i denti grandi e regolari dalla forma di denti umani. 
La fronte era inclinata ¢ le sopracciglia assai marcate. Le ossa mascellari sporgenti ren- 
devano la sua facia simile al tipo mongolo. I naso era molto piatto [...] Le mascelle 
inferiori erano assai massicce *: Bayanov-Bourtsev, 1976, p. 317; Shackley, 1982, Pp. 
37-38 € Shackley, 1983, pp. 117-119 (ambedue rinviano a Zerchaninov). 

130 Shackley, 1982, p. 38 € Shackley, 1983, pp. 119-121, con rinvio a Tehernine. 

13 Shackley, 1982, p. 38. Scrive Porsnev a Proposito della presenza degli ominoidi 
del Caucaso ] Un vecchio cabardino con cui discutevo [...] mi disse: “ Ah! Essi sanno 
come nascondersi ... Uno di loro si nasconde forse in questo momento dall’altra parte della 
strada e voi sareste incapace di distinguerlo. Certo che esistono qui in Cabardia, potete 
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La Shackley stessa da parte sua, durante il soggiorno in Mongolia, 
pensd di mostrare degli utensili mousteriani provenienti da siti preistorici 
del luogo ai pastori mongoli, casakhi e chirghisi, chiedendo loro se ne 
sapessero qualcosa: domanda ripetuta centinaia di volte nel corso del la- 
voro sul campo nella Mongolia occidentale. La risposta fu sempre la 
stessa, che gli utensili appartenevano a individui che abitavano nella regione 
e che conoscevano unicamente I'uso della pietra; erano chiamati da tutti 
Almas, si rifugiavano nelle caverne sulle montagne e vivevano di caccia. 
Unanime fu d’altra parte la sorpresa, rileva la Shackley, che l'esistenza degli 
Almas fosse considerata degna di interesse e di indagine, dal momento 
che per i locali cid era scontato; !’Almas era ritenuto completamente uma- 
no, per quanto la sua apparenza fosse diversa 132, - L 

Altri avvistamenti vengono riportati dalla Shackley; l’ultimo in ordine 
di tempo sarebbe quello occorso ad una spedizione scientifica in Tagi- 
chistan nel 1979 133, a 

Centinaia di testimonianze relative ad avvistamenti e incontri di Al- 
masti sono state in realta raccolte da PorSnev e pubblicate nei Risultati 
della Commissione per lo studio del problema degli ominidi, testimonianze 
inaccessibili fin quando inaccessibili risulteranno essere i Risultati. 

Ora, con tutte le riserve che la teoria di Por3nev possa suscitare e 
pur non volendo accogliere come buone al cento per cento le testimonianze, 
© presunte tali, dellesistenza degli ominoidi/Almasti, siano o no essi nean- 
derthaliani, é certo difficile ignorare l’esistenza del problema; a meno di 
non voler a tutti i costi sostenere che |'Homo sapiens sapiens costituisca 
per ineluttabile necessitd biologica I'unica specie ominide vivente '34. 

Che dire, per tornare al tema del presente studio, della sorprendente 
circostanza per cui il demone e l’ominoide, o presunto tale, sono detti 
nello stesso modo, nella stessa vastissima area? 

Tl demone Albasti vive nelle gole montuose, nei boschi, nelle steppe, 
nelle paludi, il suo corpo é coperto di peli, il suo aspetto é terrifico, viene 
rappresentato come molto forte, entra talvolta in rapporti di amicizia con 
Tuomo, é legato al parto e alla fecondita (cioé alla sessualita). 

L’ominoide, 0 presunto tale, A/masti vive in caverne sulle montagne, 
in zone di arduo accesso per l'uomo, si dice perd che in taluni casi 


star sicuro, Ma non vi sara facile studiarli, poiché essi non vengono quasi mai da noi 
noi non andiamo mai da loro. Usa cosi™* (Porchnev, p. 189). 

132 Shackley, 1982, p. 38, 

133 Ibidem, con rinvio alla Komsolmol’skaja Pravda del settembre 1979. 

1 La Shackley definisce tale atteggiamento * outmoded biological arrogance’ 
(Shackley, 1982, p. 33). 
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abbia avuto volontariamente rapporti con uomini 135, i] suo aspetto si 
pud senz’altro definire come terrifico, la sua sessualita sarebbe irrefre- 
nabile 136, 

PorSnev ¢ la sua scuola non nutrono dubbi nello instaurare un rapporto 
di dipendenza dell’immagine del demone dalla reale esistenza dell’ominoi- 
de !37, Fuori di ogni riduzione naturalistica, a me non sembra infondata I'i- 
potesi per cui forse una sorta di aliud valde demoniaco, legato all’incontro 
dell'uomo con creature ‘ diverse’ semi-umane e semi-ferine in luoghi re- 
moti (un tempo verosimilmente pitt numerose di quanto non siano, sem- 
pre ipoteticamente, oggi), pud essere all’origine della valenza prima, 
“archetipica’, di ‘ straordinario, terribile, magico’ indubbiamente co- 
mune, nelle diverse aree, all’immagine del demone; immagine poi arti- 
colatasi e differenziatasi localmente attraverso I'assimilazione e la conta- 
minazione con le credenze sorte e sviluppatesi in ogni singola area. 


135 La Shackley riferisce il caso di un Jama, tuttora vivente in un monastero mon- 
golo, ritenuto * uno dei numerosi presunti incroci tra uomini mongoli ¢ femmine Almas’: 
Shackley, 1982, p. 39. Porinev riferisce estesamente, sulla base della testimonianza degli in- 
formatori locali, il caso di Zana, femmina Almasti (0 obnaoualou {nella grafia di Porchnev, 
p. 173], nome locale degli ominoidi [cfr. n. 91]), 0 forse, come il nome stesso mostrerebbe 
(<arabo zang ‘nero’, suggerisce PorSnev), un ibrido di Almasti/* abnaoulou’ e di un 
nero, la quale a cavallo tra la fine del secolo scorso ¢ gli inizi del nostro sarebbe vissuta 
nella casa di un tal Edghi Ghénaba (nella grafia di Porchnev, ibidem), nobile abkhaso, 
nel villaggio di Txina sul fiume Mokva a 78 km. da Suxumi, e che sarebbe pid volte 
rimasta incinta ad opera di diversi uomini generando quattro figli: ‘Questo miracolo 
si ripeté quattro volte: due figli ¢ due figlie di Zana sono diventati esseri umani adulti, 
umani a tutti gli effetti, dotati di parola e ragione. Certo, manifestano qualche bizzarria 
fisica e psichica, non per questo perd sono meno adatti al lavoro e alla vita sociale. Il figlio 
maggiore si chiamava Djanda [nella grafia di Porchnev, ibidem; cosi per i nomi che se- 
guono] la figlia maggiore Kodjanar, la pit piccola Gamessa (morta appena quaranta 
anni fa) ¢ il figlio minore Khvit (morto nel 1954). Tutti hanno avuto a loro volta dei 
discendenti, stabilitisi in diverse Jocalita dell'Abkhasia. Nel 1964, io ho fatto visita a due 
di questi pronipoti di Zana nella citta di Tkvaréeli, dove lavorano come minatori. [...] 
La voce pubblica afferma che il padre di Gamassa e di Khvit sia stato lo stesso Edghi 
Ghénaba [...)* (Porchnev, p. 175). 

136 Secondo la teoria porSneviana ‘[...] Noi dobbiamo agli ominoidi “classici 
dell’epoca greco-romana concetti come “ satiriasi” ¢ *ninfomania”, i quali riflettono 
determinati tratti dell'etologia ominoide*: Bayanov-Bourtsev, 1976, p. 315. 

137 * Ci si pud attendere dalla scoperta dei relitti ominoidi una rivoluzione non 
meno decisiva ¢ clamorosa in quello che Napier [autore di uno studio sul Bigfoot ame- 
ricano} chiama I"* Universo Goblin” - (cio®) nello studio e nella comprensione della 
mitologia, ¢ della demonologia in particolare - che nella primatologia’: Bayanov- 
Bourtsev, 1976, p. 314. E PorSnev: * Un libro resta ancora da scrivere: Il riflesso dell’im- 
magne del Paleoantropo nelle credenze, nei miti e nelle leggende dei folclori antichi* (Por- 

>» P. 118). 
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Zamcarano e Rin&en erano convinti dell’esistenza degli ominoidi 138 ¢ 
seri antropologi si dichiarano favorevoli alla possibilita che sparuti gruppi 
di neanderthaliani siano ancora oggi viventi: il nome Albasti/Almasti, del 
quale io propongo una nuova etimologia a partire dal mongolo ilbi (< 
turco yilvi/yilbi) é comune a tali presunti neanderthaliani e al demone la 
cui area di diffusione coincide con quella dei primi, mentre ¢ indubbio che 
tanto gli uri quanto I’altro presentano caratteri in comune riconducibili ad 
un’unica valenza originaria. Questi, riassumendo, sono i fatti, mai messi in 
relazione tra di loro nella giusta prospettiva culturale, sui quali vorrei, 
fuori di ogni preconcetto e acritico partito preso, attirare I’attenzione di 
quanti si occupano di demoni, se non di ominoidi, d’Asia centrale ¢ din- 
torni. 


138 I] primo giunse alla realizzazione, dopo decenni di lavoro sul campo, nel 1928, 
di una sorta di mappa in cui venivano registrati tutti i siti di avvistamento degli Almasti 
con accanto i nomi degli informatori, quasi tutti pastori nomadi; non é noto cosa ne 
sia di questa mappa (Shackley, 1983, pp. 102-103, 168-169). Rinéen, da parte sua, rac- 
colse (cfr. nota 102) una ingente massa di dati relativi al periodo che va dal 1927 al 
1977, anno della sua morte; materiale rimasto inedito e oggi inaccessibile (ibid., pp. 98-99). 
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LUCA MARIANI ~ MAURIZIO TOSI 


L'UNIVERSO FAMILIARE A SHAHR-I SOKHTA 
ATTRAVERSO LE ATTIVITA DOMESTICHE 
E LE STRUTTURE RESIDENZIALI 


Note per la ricostruzione della vita quotidiana 
in una citta protostorica dell’Asia Media 
alla luce dei dati archeologici relativi al periodo 2800-2500 a.C. 


Un saggio che proponesse, sia pure in forma generica una ricostru- 
zione dell’universo domestico e della vita quotidiana a Shahr-i Sokhta 
in base ai dati archeologici, fu espressamente richiesto dal Prof. G. Tucci 
a Maurizio Tosi nell’aprile del 1977. Nell'intenzione originaria esso do- 
veva far parte di una raccolta di contributi sulle attivita archeologiche 
italiane in Iran patrocinata dalla Direzione Generale per le Relazioni 
Culturali, Scientifiche e Tecniche del Ministero degli Affari Esteri. Venuta 
meno tale iniziativa ed essendosi ulteriormente sviluppata |’elaborazione 
dei dati raccolti sul campo in questi anni di stasi forzata, si é ritenuto 
opportuno arricchire il testo originale del contributo di Luca Mariani 
che sta curando lo studio complessivo dell’architettura di Shahr-i Sokhta 
nei suoi aspetti tecnici e funzionali. A lui si devono il lungo paragrafo 
sull’analisi delle strutture residenziali ed il relativo supporto grafico, non- 
ché le ricostruzioni di sintesi delle attivita domestiche. 

Con questo saggio, a meta tra il divulgativo e lo specialistico, gli 
autori intendono ricordare la figura di chi volle avviarli, ancora giovanissimi, 
alla ricerca sul campo nell’Asia Media. E sembrato opportuno offrirlo 
a questo volume in Sua memoria non soltanto perché fu da Lui origina- 
riamente richiesto ma anche perché il Prof. Tucci non perse mai occasione 
di ricordare che il lavoro dello specialista doveva alla fine servire comunque 
ad una conoscenza di uomini e per essi, anche del mondo di piccole cose 
che sostengono grandi idee. Ci auguriamo che tale modesto contributo 
serva almeno ad indicare quali vie ¢ possibile percorrere in questa direzione, 
partendo dai resti materiali di un contesto archeologico sottoposto all’os- 
servazione intensiva degli specialisti. 
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* 
so * 


L’etnologia e l’archeologia, nel loro approccio ad una cultura materiale, 
procedono spesso secondo percorsi paralleli, ma partono pur sempre da 
punti opposti. Mentre gli etnologi sono in rapporto diretto con l'oggetto 
ultimo dei loro studi, un gruppo umano vivente ed operante percepito in 
ogni momento come organismo unitario nelle sue manifestazioni economico- 
sociali ed ideologiche, gli archeologi si trovano di fronte a fenomenologie 
culturali ridotte ai minimi termini. Frammentati, dispersi, troppo spesso 
incomprensibili, per quanto riguarda la loro funzione principale, per essere 
utilizzati, gli oggetti raccolti in uno scavo vanno anzitutto collocati in termini 
di spazio ¢ di tempo. La storia recente dell’archeologia é, per buona parte, 
ancora quella dell’evoluzione dei metodi di recupero e d’analisi, sempre 
pitt perfezionati nella specificazione e nella registrazione delle provenienze 
dei reperti. Solo dopo aver portato a termine questo lavoro preliminare 
@ possibile utilizzare i dati analitici per la formulazione di quelle ipotesi 
a carattere etnografico, che restano troppo spesso a livello di proposte 
imperfette e discutibili. D’altra parte il ricorso all’analogia con i fatti 
etnografici @ piuttosto servito ad imporre sulle pi diverse culture ar- 
cheologiche i modelli di riferimento del presente che a definire le condi- 
zioni e le manifestazioni di una popolazione estinta. L’analogia resta na- 
turalmente il principale procedimento poiché, nonostante le semplicistiche 
comparazioni cui ci si é spesso abbandonati, l’osservazione di certi fatti 
culturali fra le popolazioni contemporanee resta un indispensabile, se non 
Yunico, strumento per comprendere la destinazione di determinati oggetti 
© la loro distribuzione negli insediamenti preistorici. Pit o meno cosciente- 
mente é un lavoro che tutti gli archeologi fanno. Resta comunque un tipo 
di proposizione logico-formale che é costruita per gradi crescenti di com- 
plessita, sforzandosi di raccogliere un numero quanto pili grande possibile 
di osservazioni analitiche sui materiali antichi e¢ le tracce d’uso. L’inter- 
polazione delle diverse classi di dati assicura validita al meccanismo analogico. 
Oltre agli artefatti, ovvero gli oggetti prodotti da quella determinata po- 
polazione, nonché gli scarti accumulati nella loro manifattura, é stato 
necessario estendere le indagini agli ecofatti, i resti di piante e animali, e 
le osservazioni sull’ambiente e le sue trasformazioni fino all’identificazione 
delle materie prime e delle loro aree di provenienza. Taluni aspetti dell’eco- 
nomia ¢ della societa sono cosi ricostruibili con una certa fondatezza in 
quanto derivati dalla somma di osservazioni convergenti di archeologi 
e naturalisti, indipendentemente formulate e basate su metodologie diverse. 
Senza i testi scritti non sara certo possibile descrivere né le relazioni di 
produzione, né le strutture sociali di una comunita estintasi migliaia di 
anni or sono, € noi crediamo che questo restera ancora per lungo tempo 
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un limite invalicabile per I’archeologia preistorica, ma economia e tecno- 
ogia, costumi funerari e abitudini alimentari possono essere ricostruiti 
con una precisione dei dettagli anche superiore a molta della documenta- 
zione letteraria. 

In realta presentiamo le stesse caratteristiche di un individuo affetto 
da forte miopia: da lontano non percepiamo che ombre sfocate, ma da 
vicino siamo in grado di mettere perfettamente a fuoco I’immagine nei 
minimi_particolari. 

Uno degli aspetti che meglio di altri ci é possibile ricostruire é proprio 
il quotidiano, l'insieme delle attivita eseguite dai nuclei familiari per as- 
sicurare sostentamento e prestigio sociale ad ognuno dei suoi membri. 
Questo primo livello di sintesi si basa su osservazioni dirette compiute 
sul corpo dei dati di scavo. Il confronto con altri elementi eventualmente 
disponibili, quali il rituale funerario o Ja tipologia delle unita residenziali, 
consentono di proporre il modello della struttura familiare in quel deter- 
minato periodo e luogo. Siffatto tipo di ricostruzione pud essere messo a 
confronto con la tipologia delle cellule sociali note dai dati storici ed an- 
tropologici, cosicché l’analogia trova il suo posto nell’insieme delle ricerche. 


Il territorio sistanico e l’economia protourbana. 


Shahr-i Sokhta é oggi un piatto rilievo tabulare, alto una decina di 
metri, sull'arida piana argillosa dell’antico delta dell’Hilmand da millenni 
levigata per l’azione persistente dei venti unidirezionali, poco dissimile 
a prima vista da altri terrazzi fluviali, sparsi ed isolati nel Sistan meridionale 
(Tay. I). La sua superficie é letteralmente ricoperta da frammenti di cera- 
mica che rivelano immediatamente lorigine artificiale di quasi tutta la 
parte pit alta del rilievo (Tav. II). 

A partire dal suo nucleo originale, esteso una decina di ettari alla 
fine del IV millennio a.C., la citta protostorica si sviluppd su un isolato 
lembo di terrazzo pliocenico di forma grosso modo trapezoidale che gia 
sovrastava di alcuni metri la piana alluvionale coltivabile durante il III 
millennio a.C. Non dissimilmente da quanto avviene ancor oggi per gli 
agglomerati rurali, nelle zone del Sistan irrigate dall’Hilmand si volle 
evitare che le costruzioni togliessero spazio agli appezzamenti coltivabili 
sull’alluvio o interferissero con la rete dei canali d’irrigazione (Tav. III). 

E stato accertato, grazie a saggi di scavo effettuati in diversi punti 
del pianoro (Tav. IV), che verso la meta del III millennio a.C. I’abitato si 
estendeva in tutta la meta settentrionale, per un’area complessiva di ca. 
80 ha., risultando delimitato a sud dalla necropoli. Per calcolare la sua 
popolazione totale dovremmo disporre della percentuale di superficie oc- 
cupata dalle costruzioni vere e proprie. Comunque, stime basate sugli 
insediamenti moderni nel Medio Oriente ancora prevalentemente costituiti 
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da case ad un solo piano, ci danno una densita media di 100 abitanti per 
ettaro. La popolazione di Shahr-i Sokhta, intorno alla meta del III mil- 
lennio a.C., sarebbe stata quindi di poco superiore alle 5000 persone, 
un ordine di grandezza che peraltro non sfigura di fronte ai grandi centri 
urbani di quel tempo in Mesopotamia, in Egitto, in Siria o nell'Iran me- 
ridionale. Oltre 50 villaggi rurali mai pit estesi di uno o due ettari, dello 
stesso periodo sono stati finora individuati lungo i bracci deltizi dell'Hilmand 
fra Iran ed Afghanistan. Shahr-i Sokhta si trovava sul limite settentrionale 
dell’area allora pili densamente popolata, tra i campi coltivati a sud ed 
il grande lago terminale dell’Hamun a nord-ovest, quasi a segnalare la 
funzione intermediatrice e concentratrice del centro urbano (Tav. V). 

La sofisticata cultura materiale scoperta a Shahr-i Sokhta testimonia 
come I’attivita economica del centro sistanico fosse regolata da una ormai 
definita divisione del lavoro ben visibile nel record archeologico almeno 
per le manifatture artigianali pit complesse e di pili ampio volume di pro- 
duzione. Inoltre fin dallo scorcio del IV millennio a.C. l’organizzazione 
amministrativa si avvaleva di sigilli cilindrici ¢ di tavolette incise con numeri 
e segni di scrittura protoelamica, strumenti introdotti dall'Iran sud-occi- 
dentale per controllare e registrare le transizioni economiche ¢ la ridistri- 
buzione di beni e servizi. 

Dieci anni di ricerche consentono oggi di selezionare un insieme di 
dati per ricostruire aspetti della vita quotidiana, almeno in quei periodi 
della sua storia meglio documentati allo stato attuale delle ricerche. La 
documentazione piii abbondante riguarda, fino ad oggi, il periodo che va 
dal 2800 al 2500 a.C., ovvero le fasi 7-5 della sequenza stratigrafica in 
un quartiere denominato Zona Residenziale Est, corrispondente al qua- 
drante nordorientale del sito (Tav. VI). L’area messa allo scoperto si estende 
per complessivi 5000 m? *, Gli scavi hanno interessato tre zone, la maggiore 
delle quali si trova nel settore X e misura m. 90 x 30 (Tavy. VII-VIII). 
Tutti gli scavi hanno qui messo in luce resti di abitazioni familiari e non sem- 
bra, almeno per ora, che tale quartiere abbia mai avuto destinazione diversa 
da quella residenziale nel senso che non é stata rinvenuta alcuna traccia 
di edifici monumentali o pubblici. Non mancano perd resti di attivita 
artigianali che indicherebbero per questo periodo un rilevante decentra- 


* Nella Zona Residenziale Est sono stati scavati 172 vani, relativi alle fasi 7-5 
della sequenza di Shahr-i Sokhta. Sono stati suddivisi in vani grandi, medi e piccoli 
secondo un ordine arbitrario di superficie areale utile: 


Vani Sup. media Sup. globale % 
82 piccoli (< 5 m’) 3,032 m? 248,624 22,18 
58 medi (> 5 e < 10 m) 7,090 m* 411,220 36,69 
32 grandi (> 10 m’) 14,409 m* 461,088 41,13 
Totale 1120,932 100,00 
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mento delle produzioni anche pitt complesse tecnicamente, come la lavo- 
razione del rame e delle pietre semipreziose. Soltanto nella seconda meta 
del III millennio a.C., le fasi 4-3 della sequenza (ca. 2400-2200 a.C.), I 
tali attivita furono concentrate in aree specializzate lungo i margini oc- 
cidentali e meridionali di Shahr-i Sokhta. 

Ancora dopo dieci anni di ricerche, ignoriamo sia il nome antico 
di Shahr-i Sokhta, sia quello del paese sul delta dell’Hilmand e della gente 
che lo popold per un millennio, tra il 3200 e il 1800 a.C., lo stesso arco 
di tempo in cui si svolse indipendentemente tutta la storia dei Sumeri 
nella Mesopotamia meridionale. Il Sistan fu un’altra delle regioni, idro- 
graficamente privilegiate, che nell’Asia sudoccidentale divennero centri 
di concentrazione demografica e luoghi di sviluppo di una civilta urbana 
durante il III millennio a.C. La sproporzione esistente tra le dimensioni 
areali di Shahr-i Sokhta e quelle dei siti contemporanei finora identificati 
nella pianura deltizia dell’Hilmand, é tale da non lasciare dubbi che qui 
dobbiamo situare il centro economico e politico delle genti che abitavano 
il Sistan (Tay. V). Il territorio é a clima arido, cosicché le precipitazioni non 
sono sufficienti ad assicurare la crescita delle colture. La produzione pri- 
maria dipende quindi dalle acque di superficie presenti nella regione: i 
rami deltizi del fiume e gli acquitrinosi laghi terminali. Salvo annate di 
eccezionale siccita, queste acque sono perenni e provengono nella quasi 
totalita dallo scioglimento delle nevi sull’Hindu Kush sudoccidentale, con- 
vogliate dal corso dell’Hilmand. L’agricoltura, l’allevamento e tutte le 
attivita artigianali furono rese possibili dall’alta produttivita biologica 
delle pianure deltizie. I dati paleobotanici fanno supporre che le condizioni 
climatiche siano rimaste grosso modo le stesse negli ultimi 5000 anni. 
In base a tali testimonianze e per analogia con le condizioni attuali, é¢ 
possibile stabilire che la vegetazione spontanea era molto abbondante negli 
acquitrini a ridosso dei laghi e lungo alvei deltizi dove essa si addensava 
a formare una foresta di ripa. 

Oltre a fornire gli abitanti della regione di legno e piante utili, era 
questo l’habitat di numerose specie selvatiche di mammiferi, pesci ed uc- 
celli, Le opere idrauliche ed il taglio dei boschi alterarono ben presto il 
paesaggio e le colture di grano, orzo, cucurbitacee, vite e lino si concentra- 
rono sul piano di inondazione ordinaria. Diversamente gli acquitrini pe- 
rilacustri restano probabilmente un’inalterata fonte di materie prime, canne 
e giunchi per stuoie, canestri e cordami, germogli di tifa, pesci e uccelli 
migratori e le loro uova. 

L’allevamento intensivo del bovino trovera la sede ideale fra i canneti, 
sviluppando, nei gruppi umani che ad esso si dedicarono, una specializza- 
zione collettiva sopravvissuta fino ai nostri giorni. Capre e pecore venivano 
allevate altrove, e precisamente nella steppa predesertica che circonda il 
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bacino deltizio. Esse fornivano almeno il 78% dei mammiferi macellati 
a Shahr-i Sokhta e circa il 40% della carne consumata dai suoi abitanti. 

Dall’esame e dall’identificazione dei reperti botanici ¢ faunistici i 
naturalisti hanno cosi potuto descrivere il quadro di una societa proiettata 
in tutte le direzioni per uno sfruttamento capillare del suo territorio ¢ 
Yottimalizzazione del mosaico di ecosistemi. Quella del III millennio a.C. 
nel Sistan fu un’economia fiorente e ben equilibrata nei suoi meccanismi 
di redistribuzione. Tutte le risorse, d’origine biologica o mineraria, neces- 
sarie all'alimentazione, all’abbigliamento, all’edilizia ed alla produzione di 
beni strumentali erano reperibili all’interno del bacino deltizio o sui mar- 
gini orografici di esso, entro un raggio massimo di 200 km. Tutti i beni 
confluivano verso l’unico centro cittadino, Shahr-i Sokhta, che non sol- 
tanto fungeva da organismo di redistribuzione coordinando gli scambi 
interni, ma era anche la sede delle manifatture artigianali pid specializzate 
e luogo di raccolta per i pochi prodotti provenienti da paesi stranieri, 
come certe pictre semipreziose e le conchiglie marine. Le testimonianze 
archeologiche sottolineano quest’ultima funzione. Infatti, se abbondano 
strumenti, sbozze e scarti di lavorazione del metallo, delle pietre locali e 
di quelle importate, scarsissimi sono gli strumenti per la produzione pri- 
maria, che pure nel suo complesso doveva utilizzare la percentuale pit 
alta di addetti. Considerato tutto lo strumentario di legno, pietra e metallo 
a nostra disposizione, gli unici attrezzi sicuramente collegabili all’agricol- 
tura si riducono a poche decine di elementi di falcetto, lame di selce den- 
ticolate lateralmente. L. Costantini ha messo in evidenza questa dicotomia: 
« L’assenza di attrezzature agricole contro la specializzata utensileria ar- 
tigianale e lo scarso numero di resti appartenenti alle caratteristiche piante 
gregarie o inquinanti delle graminacee coltivate confermano forse che 
Shahr-i Sokhta costituiva il centro urbano di scambi e produzione arti- 
gianale, cui facevano capo i numerosi villaggi rurali periferici, nonché 
un vero e proprio microambiente a sé stante costruito dall’uomo ». 

Lo sviluppo urbano era gid molto avanzato alla meta del III millennio 
a.C. La popolazione di Shahr-i Sokhta appariva gid distaccata dal lavoro 
agricolo ed orientata verso altre attivitd come evidenzia la forte con- 
centrazione di attivitd industriali e cerimoniali. Non era comunque una 
divisione cosi esclusiva, dato che in questo stesso periodo, come in quelli 
successivi, aree di lavorazione della pietra, della ceramica e del metallo 
sono state rilevate anche nei villaggi extraurbani, cosi come i falcetti rin- 
venuti a Shahr-i Sokhta rappresentano pur sempre un 15% degli strumenti 
litici_identificati. 

Tali contraddizioni in realt& sono soltanto apparenti. Pit verosimil- 
mente siamo davanti a forme di integrazione economica tra centri e peri- 
ferie abbastanza complesse da segmentare sul territorio le diverse attivita 
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industriali, articolandole in settori urbani e suburbani. La produzione di 
beni, strumentali e di prestigio, si organizza cosi secondo livelli gerarchici 
distinti, che consentono ad un’élite relativamente ridotta un raggio di con- 
trollo molto vasto sulla popolazione rurale da cui dipendera l’intero si- 
stema. 

Contraddizioni fra centro e periferia si rivelano piuttosto all’interno 
della stessa Shahr-i Sokhta. Tutte le case della prima meta del III millennio 
a.C. finora messe in luce risultano in base agli scarti di lavorazione rin- 
venuti al loro interno, essere state coinvolte in attivitd artigianali. Un 
sistema complesso é principalmente un sistema a pili uscite, determinato 
dalla coesistenza fra forme arcaiche di produzione e spinte innovative. 
Pertanto quale fosse il ruolo delle cellule familiari a Shahr-i Sokhta nella 
produzione artigianale é una domanda che non pud avere una sola ri- 
sposta. 

Certamente si tratta di nuclei poco estesi, 8-10 persone al massimo, 
se consideriamo le dimensioni medie delle case. Per ricostruire in maniera 
concreta certi aspetti della vita domestica é bene descrivere per prime le 
caratteristiche morfologiche delle strutture abitative. 


Tipo delle abitazioni 


Le case della Zona Residenziale Est, intorno alla meta del III mil- 
lennio a.C. erano costruite in mattoni crudi a pianta quadrata con pavi- 
menti d’argilla battuta, raggruppate a quattro in isolati delimitati da stradine 
tortuose che formavano un reticolo a maglie piuttosto irregolari (Tav. VIII). 
Almeno in questa zona della citta non esistevano impianti di drenaggio ed 
il fondo stradale era ridotto ad un piano di terra battuta sempre tendente 
verso l’estremitd pitt incavata dal transito di uomini ed animali. I sottili 
strati dei detriti quotidiani, di colore bruno scuro per l’alta percentuale di 
residuo organico presente, si depositavano giorno dopo giorno provocando 
un lento innalzamento del piano di calpestio. 

L’addensamento umano era poco regolamentato, con il risultato che 
i quartieri di questo periodo emergono dallo scavo come un insieme mor- 
fologicamente disorganico; ma va considerato che le case in rovina, ridotte 
a monticoli argillosi, erano adiacenti e sullo stesso livello di quelle abitate, 
cosicché soltanto con notevoli difficolta siamo in grado di visualizzare 
dallo scavo gli spazi aperti che esistevano in ogni quartiere. 

Le unitd residenziali misurano dai 90 ai 150 m2 ed ognuna di esse 
consisteva in un edificio ad un solo piano ripartito in un numero variabile 
di stanze quadrangolari dalla pianta piuttosto asimmetrica (Tav.1X). Le stanze 
mancavano di finestre ed una sola porta si apriva verto I’esterno. Siamo 
in grado di affermarlo grazie all’eccezionale stato di conservazione degli 
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alzati in parte preservati fino all'imposta della copertura. E comunque 
probabile che molte stanze avessero aperture nel tetto per facilitare l’illu- 
minazione nelle ore diurne. Le coperture erano a tetto piano, sostenute 
da un’intelaiatura di 4-5 tronchi paralleli di pioppo, appoggiati ai colmi 
dei muri ad una distanza di circa 60 cm. l'uno dall'altro. 

L'intelaiatura veniva ricoperta da un tetto alquanto irregolare di ra- 
maglie di tamericio su cui poggiava la copertura vera e propria, formata 
da stuoie di canne intrecciate, rivestite verso I’esterno da uno spesso in- 
tonaco d’argilla impastata con molta paglia ed altri residui vegetali (Tav. 
Xa-b). Questo impasto risultava solido e sufficientemente elastico, cosi 
da rendere il tetto utilizzabile, soprattutto durante la stagione calda, come 
una terrazza da adibire all’essiccatura di frutta e granaglie oltre che ad 
altre possibili attivita domestiche. Possiamo presumere, mancandoci ogni 
testimonianza archeologica, che nelle stanze riscaldate da un focolare la 
fuoriuscita del fumo avvenisse attraverso un’apertura del tetto, mentre 
le attivita domestiche che richiedevano un uso prolungato del fuoco - come 
la panificazione - oppure molta luce — quali, ad esempio, la tessitura, 
la fabbricazione di canestri e stuoie, certi lavori di riparazione —, per la man- 
canza di camini e di finestre dovevano per forza esercitarsi nei vani a cielo 
aperto. Nei cortili erano forse tenuti i cani e le bestie vive destinate al 
macello entro breve tempo. Questa convivenza tra uomini ed animali 
domestici, all’interno delle unita residenziali, viene documentata da dati 
diretti, quali i depositi di sterco capriovino e bovino accumulatisi un po’ 
dovunque vi fossero spazi aperti circoscritti o nelle zone di transito viario. 
Altri dati derivano poi dalla presenza di certi insetti tra le specie che po 
polavano I’insediamento, fra questi si sono ritrovati resti di coleotteri 
coprofagi, dei generi Scarabeus e Ontophagus, questi ultimi parassiti dei 
bovini. 

L’accesso al piano terrazza si effettuava mediante una scala addossata 
ad un muro esterno, in corrispondenza della porta d’ingresso, o ad un 
lato del cortile (Tav. XIa). Tale scala veniva costruita all’interno di un vero 
¢ proprio vano rettangolare, che consentiva di sostenere i gradini facendo 
minimo uso di supporti lignei. I sottoscala che ne risultavano erano uti- 
izzati come depositi di fascine, di combustibile animale o di altro materiale, 
come documentato dallo scavo di uno di questi, il vano CCXIIla, dove i 
resti organici erano perfettamente conservati. 

Le case di questo periodo risultano pochissimo ammobiliate: nono- 
stante l'abbondanza di reperti lignei, conservati sotto il manto salino che 
qui copre i depositi archeologici, non abbiamo rinvenuto tracce o frammenti 
di mobili. A parte le coperture, gli architravi ed i gradini delle scale, il 
legno non sembra essere stato neppure utilizzato per la costruzione di 
soppalchi, scaffali, scansie o mensole di qualsiasi tipo. E probabile che 


(9) L’universo familiare a Shahr-i Sokhta 861 


non se ne avwvertisse l'esigenza, altrimenti si sarebbe fatto uso delle possi- 
bilita offerte dal mattone crudo ed ampiamente attestate a partire dal 
Il millennio a.C.: infatti, sebbene gli alzati delle case siano egregiamen- 
te conservati, non abbiamo riscontrato nicchie nei muri, né mensole di 
mattoni, né banconi. Le uniche strutture di servizio costruite all’interno 
delle abitazioni, per assolvere a funzioni di conservazione o piano di ap- 
Poggio, sono i contenitori a vasca, quadrati, singoli o doppi, costruiti 
in maniera molto semplice con alcuni mattoni crudi appoggiati di taglio, 
ma di questi ne troviamo al massimo uno in ciascuna casa (Tav. X1b). 

E piuttosto probabile che tutto fosse poggiato su stuoie di fibra vege- 
tale sufficienti ad isolare uomini e cose dall’umidita del suolo. Tessuti ¢ 
coperte di lana potevano essere accostati lungo i muri di certe stanze, 
proprio come vediamo oggi nelle abitazioni di sedentari nomadi in tutta 
Varea indoiranica. Le caratteristiche impronte a spina di pesce delle stuoie 
di canna Phragmites communis sono spesso visibili sui pavimenti meglio 
conservati ¢ numerosissimi frammenti di tali stuoie sono stati raccolti un po’ 
dovunque (Tay. XIlIa). 

Le porte erano rettangolari, con un’altezza media di cm. 150. L’archi- 
trave veniva sostenuto da assi di legno o fasci di rami, ricoperti sempre 
con lo stesso intonaco dei muri senza soluzioni di continuitéa. Per ragioni 
di privacy oppure quando una stanza serviva da magazzino e doveva essere 
chiusa, si costruiva un cardine, costituito da un tassello di legno forato 
© incavato al centro, che veniva fissato al pavimento, accanto allo stipite, 
mediante I'impasto di paglia e di argilla di cui era composto il pavimento 
stesso (Tav. XIIa). Il battente poteva essere di legno o stuoia e si fissava 
ad un palo imperniato sul cardine. 

Un’analisi delle cellule abitative elementari individuabili nel settore 
fino ad oggi riconosciuto, ha permesso l’individuazione di quattro tipo- 
logie ben determinate, dall’esame delle quali sono scaturite le seguenti 
ipotesi di distinzione morfologica distributiva (Tav. XIII): 


1) Nella Casa del Pozzetto (Tav. 9), accorpamento di almeno tre 
fasi costruttive, gli ambienti sembrano seguire una logica distributiva 
che vede un primo vano d’ingresso, nel quale si apre il corpo scala 
che conduce alla copertura, ed in progressione il vano | di passaggio, 
fornito di una fornace, e che conduce da un lato all’ambiente 3, dalle 
tipiche caratteristiche di magazzino, e da un altro lato all’ambiente 2, 
che, sia per le dimensioni pid regolari e proporzionate che per la pre- 
senza al centro di un focolare, potrebbe essere definito come |’ambiente 
terminale, quello che gerarchicamente occupava il posto pid signifi- 
cante nell’organizzazione dell’insieme abitativo. 

In una fase successiva, partendo proprio da questo ambiente, 
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Lunita costruttiva si é raddoppiata nell’ala sud dove in qualche modo 
si ripete lo schema distributivo, ad eccezione del fatto che questa 
volta si aprono l’ingresso e l’accesso al corpo scale direttamente nel 
vano 1, mentre si ripetono i collegamenti alle stanze 3 e¢ 2. Questa 
variazione nella locazione del corpo scala é probabilmente dovuta al 
fatto che tutta questa ala si sviluppa longitudinalmente a ridosso del 
primo nucleo, in aderenza totale con le strutture precedenti, lasciando 
libero solo il fianco pit meridionale, sul quale, come del resto ve- 
dremo in costante ripetizione, viene addossato il corpo scala che 
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pare al primitivo nucleo. Ancora una volta ritroviamo 1o schema 
distributivo dell’ala orientale nella Casa delle Scale, con la variante 
dell’aggiunta di due stanze strette e lunghe sul fianco ovest, accessi- 
bili dal vano 1 e che sembrano avere le caratteristiche dell’ambiente 3 
(magazzino). Variante interessante é@ invece il corpo scale al quale 
si accede questa volta dalla stanza 2 e che si sviluppa sul lato esterno 
nord, percid sul fianco minore. 


Dall’esame di questi caratteri distributivi, e nel riconoscere e comparare 


rimane esterno. i tipi ora descritti, ¢ possibile dare un primo aspetto alla fisionomia tipica 
2) Anche la Casa delle Scale (Tav. XIVa) é nettamente divisa in due dell’organizzazione delle unita abitative in Shahr-i Sokhta, individuandone 
fasi costruttive, la prima delle quali ci mostra una scansione della alcune costanti distributive (Tav. XIVb): 


pianta molto regolare: ¢ un corpo quadrato diviso in quattro ambienti 
dei quali 1 é l’ingresso che ingloba il corpo scala, funzionando anche 
da disimpegno per il collegamento con la stanza 2 che ripete le stesse 
caratteristiche di regolarita di proporzioni e focolare al centro, e con 
le stanze 3 e 4 che ci appaiono come stanze di passaggio, e la stanza 
5 terminale che potrebbe tuttavia anche non essere pill a carattere 
riservato in quanto, oltre che fornita di focolare e forno per la pa- 
nificazione, presenta un collegamento all’esterno dell’unita abitativa. 

Tutto l’insieme é delimitato sul lato nord dalla strada 1, dalla quale 
si accede appunto alla cellula. Quando tuttavia gli fu addossato un 
secondo corpo é probabile che l’ingresso fosse spostato verso sud, 
dalla strada 2, proprio accanto al’ingresso della nuova ala che presenta 
le stesse caratteristiche di distribuzione di ambienti dell’ala sud della 
casa del pozzo, con le uniche varianti che il corpo scale viene addossato 
al lato esterno opposto e che ritorna l’ambiente di ingresso, ma in 
dimensioni molto ridotte rispetto a quello individuato nell’originario 
nucleo della Casa del Pozzetto. 

3) La Casa delle Fondazioni sembra ripetere grosso modo gli 
schemi dell’ala orientale della Casa delle Scale, per quanto riguarda 
il settore nord, e del nucleo originale sempre della Casa delle Scale 
per quanto concerne il suo settore sud. Uniche varianti sono il corpo 
scala che invece di aderire sul lato esterno a ridosso della stanza 3, 
si sviluppa a ridosso dell’aula 2, ed il settore 3-4-5 che non giunge 
a coprire tutta la lunghezza del nucleo cui é a ridosso, testimonianza 
che in questo caso la schematizzazione progettuale é meno geometrica 
e proporzionale del nucleo originale nella Casa delle Scale. 

4) La Casa nel Riquadro XH, (considerata per l’ala nord che 
presenta le caratteristiche della unita cellulare matrice) attualmente 


1) il corpo scala é perennemente situato all’esterno della cellula 
abitativa, e gli si addossa per la sua lunghezza: ¢ un primo segno 
di concreta valutazione del ruolo di collegamento al tetto assunto dalle 
scale che quindi, anche per ragioni di sicurezza, non dovevano mai 
impegnare un settore interno alla cellula; 

2) non esistono aree di disimpegno interne, se non quella situata 
a ridosso dell’ingresso; anzi le stanze sono sempre collegate in succes- 
sione; cid pud voler dire che la promiscuita della vita del nucleo 
familiare era obbligatoria come garanzia di maggior sicurezza; gli 
ambienti non erano pertanto divisi per abitante ma per attivita; 

3) il vano « magazzino » [3] é sempre in prossimita dell’ingresso, 
anche se quasi mai accessibile direttamente da esso ma dalla stanza 2; 
cid potrebbe testimoniare una certa ricercata facilité di scambio dei 
beni e vettovaglie tra diversi nuclei familiari; 

4) sembra di riconoscere una maggiore attenzione dedicata alle 
stanze terminali [2], sia nelle proporzioni che nelle caratteristiche 
costruttive; l'ipotesi pit accettabile é che esse rivestissero la funzione 
pil riservata in una vita familiare: quella della stanza da letto; 

5) il vano 1, per il fatto che € sempre un vano di collegamento 
tra vari ambienti (e quindi tra varie funzioni) e che é in prossimita 
dell’ingresso e di collegamento con il corpo scale, sembra coerente- 
mente pensato come zona di soggiorno-pranzo, ossia zona riservata 
per quelle attivita a spiccato carattere collettivo. Tali attivita (od 
altre analoghe a pil intimo carattere artigianale) probabilmente ve- 
nivano compiute nelle stanze 5, le uniche, a parte l’ingresso, nelle quali 
é per altro possibile individuare una porta verso l’esterno. 


L’analisi delle diverse situazioni in cui viene a localizzarsi il focolare 


all'interno delle stanze, ha portato ad una seconda serie di osservazioni 
che mettono in luce ancora una volta la caratteristica di elevato intento 


ha V’ingresso da un cortile che evidentemente disimpegnava altri ac- 
cessi alle stanze che in un secondo tempo si andarono ad accor- 
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progettuale riscontrabile nell’organizzazione e distribuzione degli impianti 
di arredo nelle abitazioni di Shahr-i Sokhta (Tav. XV): 


1) I focolari sono sistemati sempre con i lati paralleli a quelli 
dei muri della stanza: testimonianza di una certa padronanza della 
scansione geometrica elementare e spontanea (stanze CC, XXIV, 
XLVia, XVIII, LXXVIII, CCVII, XL, XXXVIII, LXII, LXIX, 
LXXV, ecc.); 

2) i focolari non sono mai sistemati nelle zone di passaggio delle 
stanze, cid al fine di minimizzare l’intralcio alla circolazione interna 
del nucleo abitativo, ma anche a testimonianza (convalidata anche 
dal numero e dall’ubicazione delle porte) che la immediata comuni- 
cabilita tra gli ambienti erano uno dei fattori essenziali per una com- 
pleta padronanza gestionale della casa (stanze CCXXI, XXIV, XLVIla, 
XVIII, LXXVII, XXXVI, LXII, LXXV, ecc.) (per esempio cf. la 
stanza XXIV in Tav. XVID; 

3) i focolari, nel rispetto della condizione testé accennata, tendono 
tuttavia sempre ad occupare posizioni centrali all’ambiente, 0 quanto 
meno equidistanti dai muri; cid ipotizza il tentativo di distribuire 
la rifrazione del calore e della luce in modo quanto piii uniforme pos- 
sibile (stanze CC, XVII, XVII, LXXVIII, CCVII, LXIX, LXXV, ecc.); 

4) quando l’ambiente ha una sola apertura, spesso il focolare 
si viene a collocare in prossimita di esso, quasi a ridosso: cid pud 
voler significare sia che il calore emanato dal fuoco fosse sufficiente 
a riscaldare l’ambiente privo di altre aperture dispersive, e pertanto 
collocato in prossimita dell’ambiente contiguo ad accrescere il relativo 
tepore, sia che fosse necessario, essendo un ambiente per la notte, 
riservare il maggior spazio possibile per i posti letto a ridosso dei 
muri (stanze XXV, XL, XXXIV). 


In conclusione stabilire con certezza la posizione del focolare in un 
ambiente @ ipotizzare con una certa tranquillitd le aperture sui muri, an- 
che se non pid riconoscibili (stanza LXV). 

L’analisi dimensionale dei vani fino ad ora riconosciuti nella loro forma 
ed estensione é stata compiuta allo scopo di confrontarla con i dati desunti 
dall’analisi delle caratteristiche costruttive, cosi da configurare un preciso 
quadro dei campi d’azione e dei limiti tecnici dei «costruttori di case» 
di Shahr-i Sokhta (Tay. XVII): 

Tale analisi rivolta ai quattro isolati la cui distribuzione e¢ fisionomia 
é validamente comprovata, ha evidenziato che gli ambienti pili estesi cor- 
rispondono ai cortili delle abitazioni (spesso sopra ai 20 mq.), seguiti 
al secondo posto dalle stanze terminali che sono anche pitt regolari, mentre 
é possibile individuare una costanza del rapporto proporzionale tra lunghezza 
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e larghezza almeno per quanto riguarda i vani appartenenti ad una stessa 
unita abitativa. 

Dalla sintesi delle estensioni massime delle due dimensioni risulta 
un’oscillazione dei rapporti ancora una volta contenibili in un campo 
relativamente ristretto (il rapporto dimensionale tra lunghezza e larghezza 
oscilla tra il 1,10 e il 1,80) (Tav. XVIIIa). Cid pud voler tacitamente dimo- 
strare l'innato concetto statico esistente nella mente dei costruttori, i quali 
evidentemente erano avvezzi ad utilizzare le strutture verticali (muri portanti) 
ed orizzontali (tronchi per l’orditura della copertura) secondo le capacita 
di resistenza intrinseche al materiale adoperato (il mattone crudo con 
impasto di foglie ed il legno di pioppo). 

Da notare che in generale gli standards metrici sono comunque estre- 
mamente ridotti. Tutti i vani di Shabr-i Sokhta risultano relativamente 
sottodimensionati, cosi da assicurare un controllo immediato dello spazio 
da un punto di vista funzionale. 

Accostando poi l’analisi metrica dimensionale a quella tipologica per 
numero di aperture esistenti nei vani si é voluto dimostrare come le di- 
mensioni del vano siano direttamente proporzionali al numero delle aper- 
ture: in sostanza dunque il « traffico» interno al nucleo abitativo veniva 
organicamente direzionato lungo le direttrici spaziali pit ricettive, mentre 
gli ambienti pit riservati erano anche i pid contenuti nelle dimensioni 
(Tav. XVIIId). 

L’area finora scavata é tuttavia ancora troppo esigua perché sia pos- 
sibile una valutazione delle differenze che sussistevano a Shahr-i Sokhta 
nella qualita e nelle dimensioni di ciascuna unita residenziale, per effetto 
dello status sociale dei suoi abitanti. 

Allo stato attuale delle ricerche, l'unica fonte d’informazioni che ab- 
biamo circa il grado e il tipo di diseguaglianza cui soggiacquero gli abi- 
tanti di Shahr-i Sokhta nell’accesso alla ricchezza, é l'immensa necropoli 
che si estende nella meta meridionale del pianoro. Sebbene all’analisi com- 
parativa di circa 300 corredi funerari abbiamo potuto determinare l’esi- 
stenza probabile di almeno tre gruppi sociali economicamente distinti, 
in base al numero e alla qualita dei prodotti deposti con il morto, non 
siamo ancora in grado di stabilire a quale di questi tre gruppi debbano 
essere associate le strutture scoperte nella Zona Residenziale Est. Non 
esistono comunque differenze sostanziali tra gli oggetti usati nell’abitato 
e quelli deposti nelle tombe del periodo II, sia per quanto concerne la 
ceramica sia per ornamenti e strumenti. 


I magazzini e la conservazione dei beni. 
Nelle case di Shahr-i Sokhta soltanto uno spazio ridottissimo era 
destinato allo stoccaggio di beni e derrate alimentari, elemento questo 
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che indica lefficienza del sistema redistributivo prevalente dell’economia. 
Veri e propri magazzini sono rari nelle aree residenziali e comunque ogg, 
difficilmente riconoscibili. La loro esistenza viene pit che altro segnalata 
dalla concentrazione di bulle d’argilla utilizzate per sigillare i vani adibiti 
allo stoccaggio (Tav. XIX). Tutta una serie di accorgimenti assicurava infatti 
che un solo responsabile soprintendesse I’apertura e la chiusura dei vani. 
Il metodo di chiusura é stato ricostruito da E. Fiandra attraverso |’osserva- 
zione delle impronte visibili sul retro delle cretule d’argilla cruda scoperte 
sia nei pressi delle porte, sia sparse in giacitura secondaria negli anonimi 
riempimenti di riporto con cui spesso si colmavano le case abbandonate. 
La chiusura avveniva in questo modo: mediante una corda fissata al bat- 
tente veniva tirata, quindi avvolta ed annodata intorno ad un picchetto 
di legno infisso nel muro, presso lo stipite o sull’architrave della porta. 
Si modellava e comprimeva poi la cretula d’argilla fresca intorno al po- 
mello ed alla corda, sigillando completamente il nodo (Tay. XX). Prima che 
Vargilla seccasse, !’addetto, il proprietario o funzionario responsabile in 
caso di magazzini pubblici, vi imprimevano l’impronta del loro sigillo 
(Tav. XIX). La porta restava chiusa finché la cretula indurita non veniva 
spaccata e lo spago liberato. Tra la fine del IV e la fine del II millennio 
a.C. questa tecnica di chiusura ermetica e controllata ebbe vastissima dif- 
fusione, particolarmente in tutte le societa complesse ad economia di tipo 
urbano, da Creta all’India nordoccidentale. In alcune stanze di Shahr-i 
Sokhta, dove i muri si sono conservati fino a tutta I'altezza delle porte, 
sono ancora visibili i fori presso gli stipiti, cosi come sono stati rinvenut 
cavicchi di legno che hanno I’aspetto di pomelli sloggiati (Tav. XVI). 

In abitazioni pressocché prive di mobilio e di piccole strutture perma- 
nenti da utilizzare come contenitori fissi, i problemi della conservazioni 
a breve e medio termine andavano risolti con l’impiego esteso di recipient 
mobili, diversissimi per forma, dimensioni e materiale. La documentazione 
finora raccolta a Shahr-i Sokhta é tale da confermare quest’assioma con 
la vastita e la varieta dei recipienti utilizzati dai suoi abitanti: cesti di fibre 
vegetali, sacche di tela, fibra e cuoio, vasi a corpo rigido di ceramica, legnoi 
pietra ed argilla cruda. Purtroppo solo in pochi casi sporadici gli scavi 
dell’abitato ci hanno finora fornito i vasi nelle loro originali condizioni 
di giacitura, con all’interno residui ancora riconoscibili del loro contenuto, 
mentre le testimonianze pit dirette e numerose ci sono venute dalle 300 
tombe circa che M. Piperno ha scavato nella necropoli. Non sussistono 
ragioni per dubitare che la disposizione e le modalita d’uso attestate per 
quei tipi di vasi rinvenuti nelle tombe non facessero che riprodurre le 
pratiche quotidianamente adottate nelle operazioni domestiche. 

E interessante notare come, per certe operazioni, fossero usati con- 
tenitori speciali ¢ quindi di elevata funzionalita. E questo il caso delle olle 
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ad orlo piatto espanso su collo cilindrico, delle ciotole troncoconiche e 
dei bicchieri piriformi, decisamente prevalenti su tutte le altre forme quan- 
to a numero di esemplari prodotti. 

Questi vasi venivano in genere utilizzati, oltre che naturalmente per 
cibi e bevande, anche per contenere i materiali pit disparati: lamelle di 
selce, stoffe, ocra, ecc. In due casi, entrambi databili alla fase 6 (ca. 2600 
a.C.), olle a corpo fortemente schiacciato ciascuna del volume di circa 
1000 cm3, erano state interrate completamente nel pavimento, con !’orlo 
appena sporgente e ricoperte dall’intonaco pavimentale. Una di tali olle, 
nel vano CI, conteneva lo strumentario e sbozze di un intagliatore di pietre 
semipreziose, attivita alla quale sappiamo essere state anche destinate nello 
stesso periodo aree particolari della citta; mentre un altro esemplare fu 
rinvenuto, nel vano CLXVI, ripieno di sterco di cammello, materiale pro- 
babilmente usato come combustibile. 

Non é difficile immaginare l’interno delle abitazioni di Shahr-i Sokhta 
in questo periodo: un insieme, certo a prima vista caotico, di terraglie, 
canestri ed altri contenitori raggruppati ed ammucchiati a seconda del 
contenuto in vari punti della casa, con il maggiore ammassamento nelle 
aree dei cortili. Forse in alcune tombe ci é stata conservata l’immagine di 
tale congerie di recipienti: pile di ciotole vuote infilate I'una nell’altra; 
bicchieri accostati o sistemati entro le ciotole, le olle di medie dimensioni 
accostate al muro allo scopo di migliorarne la stabilita. Una situazione 
simile @ forse quella rinvenuta in un vano intatto della contemporanea 
Mehrgarh (Tav. XXIa). E comprensibile percid, a questo punto, considerare 
Yutilita, oltre che l’estetica, della decorazione dipinta all’esterno dei vasi 
con il fine di memorizzare il contenuto di quel particolare recipiente o per 
meglio orientarsi in quella piccola giungla di contenitori. 

Le granaglie, principale alimento, erano conservate in grandi giare, 
alte tra 80 e 120 cm., che potevano contenere fino a 25 kg. di granaglie. 
Nel vano LVII la grande giara ovoidale, addossata contro la parete est, 
ancora conserva i resti del frammento di stuoia usata come coperchio 
(Tay. XXIb). Poiché l’altezza complessiva della giara (cm. 127) superava quel- 
la di un braccio proteso all’interno per prelevarne il contenuto, essa era stata 
riempita per circa un terzo di argilla sterile ben compressa, che contribuiva 
anche a stabilizzare il pesante recipiente. 

Vani-magazzino stipati di giare, quali conosciamo da altri siti del Medio 
Oriente, sono rari a Shahr-i Sokhta. Ancora isolato, su un totale di 400 
vani scavati, é il caso della stanza XXXIX all'interno della quale (4.8 
m2? di superficie) si trovavano quattro olle di medie dimensioni a larga 
imboccatura. La terra contenuta al loro interno é stata opportunamente 
setacciata ed ha rivelato semi di chenopodio (Chenopodium album), piante 
spontanee dal buon potere nutritivo che venivano probabilmente raccolte 
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dai campi a maggese o nelle zone disboscate ai margini dei coltivi. La 
loro utilizzazione alimentare é documentata altresi etnograficamente come 
alimento integrativo dei cereali di base. 

Poiché le singole giare che si trovavano all’interno delle case o anche 
nelle rare stanze-magazzino potevano conservare soltanto una piccola parte 
del fabbisogno necessario ad una famiglia, nel lungo periodo compreso 
tra un raccolto e I’altro, dobbiamo presumere che lo stoccaggio vero ¢ 
proprio dei prodotti agricoli avvenisse altrove ovvero fosse centralizzato 
€ sottoposto al controllo di un’amministrazione che sovrastava gerarchi- 
camente l’organizzazione familiare. 

La conservazione dei cibi é il problema dominante in ogni economia 
domestica. La concentrazione di esseri umani, con i loro animali, le derrate 
alimentari ed i rifiuti quotidianamente accumulati dovunque nelle strade 
e negli spazi aperti della citt4 protostorica, costituiva una nuova nicchia 
ecologica per specie di insetti e micromammiferi predatori che altrimenti 
non avrebbero mai potuto diffondersi con tale densitd in un territorio cosi 
arido quale il Sistan. Dalle indagini micropaleontologiche effettuate da 
J. Chaline a Dijon risulta che l’abitato di Shahr-i Sokhta era popolato 
da due specie di roditori: la Nesokia indica, di grandi dimensioni, e la 
Tatera indica, pi numerosa ma pit piccola. Oltre che per l’abbondanza 
di resti ossei e per gli interi scheletri rinvenuti dappertutto nello scavo 
della citta, le loro tracce sono ben visibili per i segni lasciati dai loro denti 
sulle ossa di mammiferi ed uccelli, avanzi dei pasti gettati tra i rifiuti. 
L’abitato e la necropoli erano poi infestati d’insetti, particolarmente le 
specie parassite dell’uomo, quali non soltanto i comunissimi ditteri, come 
la mosca, le cui exuvie larvali sono state trovate un po’ dovunque, ma anche 
coleotteri specializzati nel predare granaglie, fra i quali ricordiamo i der- 
mestidi o gli ptinidi (Gibbium psylloides). Questa enorme popolazione 
d’insetti creava le condizioni per una vera e propria catena alimentare, 
poiché essi attiravano nelle citta altre specie d’insetti loro predatori. Un 
chiaro esempio ne sono i resti dei coleotteri del genere Saprinus, predatori 
delle larve di ditteri. Era insomma un desolante quadro igienico che dava 
luogo a problemi non indifferenti per ogni nucleo familiare costringendolo 
ad introdurre meccanismi di adattamento onde evitare che una sensibile 
percentuale del prodotto agricolo andasse perduta nel corso dell’anno per 
deficienze del sistema di conservazione. Di fronte a questo «calo di stoc- 
caggio» i rimedi disponibili potevano essere di tipo passivo e di tipo attivo. 
Del primo gruppo fanno parte sia il sistema di sigillare i recipienti con tela, 
cuoio, stuoie fermate da corde e tappi d’argilla, che venivano anche stam- 
pigliati da proprietari o responsabili amministrativi, sia I’espediente di 
concentrare le derrate in pochi magazzini sicuri e renderne pit agevole 
la difesa. Si tratta naturalmente di formule a doppio uso poiché é evidente 
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che il loro vero fine era in sostanza il controllo politico della produzione 
agricola, che gli enti amministrativi si curavano poi di distribuire in piccole 
quantita a ciascun capofamiglia. Se calcoliamo in circa 30 kg. il contenu- 
to massimo in granaglie delle grandi giare trovate in alcune abitazioni, e 
sempre in un unico esemplare, possiamo presumere che una famiglia di 
sei persone disponesse di dieci razioni di mezzo chilo a persona, sufficienti 
quindi per un massimo di una settimana. 


L’alimentazione 


Le tecniche di conservazione in uso presso una determinata comunita 
dipendevano anche dal tipo di alimentazione, né quindi comprenderemmo 
molto della vita domestica in generale senza ricostruire la natura del cibo 
di cui quella gente si nutriva regolarmente. Tutti gli alimenti, vegetali ed 
animali, che i naturalisti della Missione Archeologica Italiana hanno iden- 
tificato a Shahr-i Sokhta erano prodotti o raccolti nel Sistan. I traffici 
commerciali interessavano soltanto beni di prestigio e non i mezzi di sus- 
sistenza della comunita. Gli alimenti vegetali comprendevano piante col- 
tivate, come diverse specie di grano e I’orzo, il lino, la vite, il melone 
(Cucumis sativus), la segale e l’avena. Fra le piante selvatiche raccolte essi 
hanno riconosciuto due specie di poligonacee ed una di chenopodiacee 
(Chenopodium album) che fornivano semi per farine, nonché germogli di 
tifa provenienti in gran numero dagli acquitrini perilacustri e forse il cap- 
pero. Certamente prevalenti furono le graminacee ed il Sistan é¢ da sempre 
noto come una terra produttrice di grano, in grado di esportare le sue 
eccedenze in tutta l’area indoiranica. Con circa 3000 km? di terreno ir- 
rigato dai bracci deltizi dell’Hilmand, questa regione rappresenta comunque 
la pid grande e compatta area coltivabile dell’Iran orientale. E da presumere 
che, allora come oggi, la base dell’alimentazione fosse costituita da grano 
¢ orzo in forma di pane e porridge; ed ogni casa era perfettamente attrez- 
zata alla loro preparazione. Le farine venivano prodotte in casa macinando 
i grani su una pietra ovale, larga 30-50 cm., di basalto vacuolare, una locale 
pietra vulcanica molto dura, qualita questa indispensabile per la funzione 
cui era destinata, altrimenti la frizione avrebbe eroso troppo la superficie 
sottoposta alla macinatura, mescolando alle farine una quantita eccessiva 
di silice e calcare. I] movimento continuo della pietra oblunga o piii spesso 
sferoidale, che fungeva da macinello, insellava la pietra di base. Per fa- 
cilitare un’operazione del genere occorreva evitare oscillazioni della mola 
fissa. Almeno due abitazioni di questo periodo furono pertanto dotate 
di piedistalli obliqui, circondati ai lati e sulla fronte da vaschette di raccol- 
ta (Tav. XXIc). Tutta la struttura era in mattoni crudi ed intonaco d’argilla 
e la mola ovale era fissata sulla base obliqua in modo che pendesse verso 
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chi impugnava il macinello, stando inginocchiato o accosciato di fronte 
al piedistallo. Durante l'operazione, i semi e la farina venivano spinti late- 
ralmente fino a precipitare e cadevano nella vaschetta senza disperder- 
si (Tav. XXIII). 

Erano in uso anche mortai troncoconici di pietra calcarea, alti in 
media 30 cm., nei quali il contenuto veniva frantumato e¢ polverizzato 
mediante pastelli sigariformi (Tav. XXIIa). E comunque probabile che, nella 
preparazione dei cibi, tali pestelli non venissero utilizati per produrre 
farine di grano e d’orzo, ma per altre piante commestibili e per la prepa- 
razione del porridge, che richiede soltanto una parziale frantumazione dei 
chicchi. 

La panificazione necessitava di un forno coperto, con circolazione 
forzata dell’aria calda, una installazione che ritroviamo puntualmente in 
ogni unita residenziale; nel cortile o pit spesso in un vano apposito, pro- 
babilmente a cielo scoperto, nel quale é assente il focolare. Particolare 
curioso é che nelle due case in cui abbiamo trovato le basi da macina, 
queste non erano costruite nello stesso vano dei forni. Tali forni erano co- 
stituiti da strutture a ferro di cavallo, alte circa 50 cm. dal pavimento e 
chiuse con una volta emisferica ribassata. La circolazione del calore era 
forzata tra la camera di cottura emisferica larga 70-80 cm. ed una cana- 
letta laterale. Le ceneri si sono accumulate solo in quest’ultima ed é logico 
supporre che qui avvenisse la combustione del legno, cosicché il forno 
era separato dai residui carboniosi (Tav. XXIId). 

L'uva é molto abbondante ed é lecito supporre che la pianta, coltivata 
nel Sistan fin dalle prime fasi dell’insediamento, vi trovasse ambiente forse 
favorevole alla sua crescita. Vinaccioli perfettamente conservati sono stati 
rinvenuti in due vasi della tomba 118 databile alla fine del III millennio 
a.C. Sebbene non esista ancora un’evidenza diretta, ¢ verosimile supporre 
che vi fosse una fiorente produzione di vino d’uva ¢ birra d’orzo. D'altra 
parte, le rare ed eleganti coppe globulari in ceramica, con alto piede conico, 
erano pit adatte a contenere bevande fermentate (Tav. XXIVa). 

L’allevamento, la caccia ¢ la pesca fornivano un ampio spettro di 
alimenti di origine animale, ricchi di grassi e proteine. Erano attivita bene 
organizzate, in funzione di uno sfruttamento ottimale dei diversi ecosistemi 
e del tipo di carne ricercato, Ce hanno rivelato molto chiaramente gli 
studi archeozoologici di L. Caloi e B. Compagnoni sui resti di mammi- 
feri a Shahr-i Sokhta. Quasi il 99% é@ rappresentato da bovini (21,5%), 
da pecore (54,4%) e da capre (23.6%), mentre le undici specie selvatiche 
finora individuate superano appena I'1% del totale delle ossa. La popola- 
zione umana e le molteplici attivita dell’economia protourbana avevano 
notevolmente ridotto le possibilita di vita dei mammiferi selvatici, spin- 
gendoli verso i margini del bacino e riducendo drasticamente il numero 
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TAVOLA I 


Veduta aerea di Shahr-i Sokhta da nord. Le rovine della cittd protostorica coprono tutto il pianoro argilloso 


su una lunghezza E-W di circa 2000 m. Lo scorrimento delle acque piovane h: 


‘2 meridionale del pianoro e corri- 


li le diverse trincee di saggio scavate 


1976 (foto G. Gerster). 


g 
3 
2 
s 
z 
& 
. 
2 
3 
3 
= 
§ 


jone Archeologica Italiana tra il 1967 ¢ il 


TAVOLA III 
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+ sito protostori¢o (3 000-2 000 a.C.) 
sito protostorico presunto 
: centri di manifattura ceramica (2 500-2 300 a.C.) 


er 


Il delta dell’Hilmand nel Sistan, Sono rappresentati schematicamente anche gli alvei dei 

sistemi sub-fossili, oggi disseccati, con la distribuzione degli insediamenti protostorici 

in relazione con alcuni di essi (disegno di G. Sant Originale rielaborazione da foto 
mosaico di O, Meder). 


TAVOLA VIL 
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TAVOLA IX 


e L. Mariani 


e V, Labianca), 
HOUSE OF THE PIT 


di T. Tamagnini 


delle strutture murarie nel settore X della Zona Residenziale Est (disegno di V, Labianca 


Pianta 


nord-ovest e proposta di ricostruzione delle coperture della Casa del Pozzetto durante la 
fase 6 (disegno di L. Mariani). 


Assonometria da 


TAVOLA XI 
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a) Shahr-i Sokhta. [mpronte di stuoie di canna, impresse su residui d’intonaco 
(LA 7778, R. 10245/7, LA 7762/6). 


6) Shahr-i Sokhta. Cardine a tavoletta di legno forata fissato in una cornice d’intonaco 
tra il muro ¢ il pavimento del vanc XXIV presso Io stipite di una porta (7450/1). 
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Case della Zona Residenziale Est e loro sviluppo nel corso del periodo HI (ca. 2800-2500 

a.C.). Si riconoscono due moduli principali, discriminabili in base alla posizione degli 

‘accessi al vano di servizio 3, presunto magazzino. L’espansione della cellula era de- 

terminata dalla aggregagazione di un corpo rettangolare collocato sul lato sud € costi- 
tuito da tre vani allineati su asse E-W (disegno di L. Mariani). 
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Legando ad esso una cordicella poteva essere 


(freccia_nera). 


a) Shahr-i Sokhta. La Casa delle Scale da est alla fine della 


chiusa la porta del vano adiacente come da ricostruzione a 


campagna di scavi 1968 (7463/9). 


TAVOLA XIV 


p. 40, I focolari a bancone quadrato corrispondono a due 


L'uso della porta era contemporaneo 


inte (6 e 5). 


& 


6) Shahr-i Sokhta. Porta sulla parete sud del vano XXIV 


collegato dallo stesso pavimento 


(7447/7). 


focolare inferiore, 


nella Casa delle Scale. Si nota sull’angolo superiore un foro 


nel muro prodotto d: 


impianto di un picchetto di legno 
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MODULE 4 


init ay rr 
re) Bal 


ead ¢ 
| 
| 


a 


4: cortile (vane di connessione) 
2: vano di accesso © transito 5) corpo scala 
3: vano magazzino 


I due principali moduli residenziali ed i relativi corpi aggregati in fasi successive, finora 
riconosciuti a Shahr-i Sokhta. Si noti ladozione in fasi successive (6-5) di entrambi i 
moduli nella Casa del Pozzetto (disegno di L. Mariani). 
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Analisi comparativa delle due dimensioni di pianta dei vani della Zona Residenziale Est; il grafico mostra il rapporto lunghezza/ 
larghezza come diagonali (a: massimo rapporto compresso in lunghezza; b: minimo rapporto esteso in larghezza). Da notare come 
la media dei due rapporti (figurabile come bisettrice dell'angolo a-b) sia pressoché costante (grafico di L. Mariani). 
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Analisi delle due dimensioni di pianta nei vani delle abitazioni della Zona Residenziale Est secondo i parametri delle loro funzioni 
di traffico (qualificate dal numero di aperture esistenti per vano) (grafico di L. Mariani). 
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Shahr-i Sokhta, Bulle 'argilla cruda su un pomello o picchetto di legno per sigillare 
la chiusura di porte. L’argilla fu poi impressa con una o pid impronte di sigillo, A ¢ B 
mostrano impressioni ripetute di almeno due sigilli; nel caso di C fu utilizzato al posto del 
sigillo un tampone in stoffa. Le impronte di D, E, F derivano dai sigilli di metallo a tema 
naturalistico della fase $ (Dep. CS negg. 7779/7, 7463/5, 7727/8; 8400/8, 10240/2, 7780/2). 
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Magazzini € contenitori sigillati. 1 piccoli vani destinati ad un‘apertura controllata re- 
cano ancora la traccia sullo stipite esterno dei picchetti infissi. Su questi era arrotolata 
la cordicella che tirava la porta, sigillata da una masserella di argilla modellata ed im- 
pressa. I sigilli erano legati anche al polso (2), come testimonia il rinvenimento di un 
esemplare in posto della tomba IPW 132. Le bulle spezzate erano abbandotate sul 
luogo di caduta, ma pid probabilmente ammucchiate per brevi periodi a ulteriore 
stimonianza dell’apertura, (3) 1 vasi erano chiusi ermeticamente con tela e corde su cui 
si imprimeva il sigillo (4). Le porte ruotavano su cardini di legno inflssi suolo del 
tipo rinvenuto nel vano XXIV, mente niente si sa ancora della struttura dei bat- 
tenti (6). In base all’ana delle superfici di posa delle impronte anche i si i erano 
usati come contenitori sigillati (7) (ricostruzione di L, Mariani). 
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5) Shahr-i Sokhta. Particolare di grande ace. 
giara con copertura a stuoia e mattoni a % 
rinvenuta con il contenuto di granaglie < S 
ancora in parte conservato nel vano LVI aBS8 
di fase 7 ricostruito nella Tav. XXIV/5 Sex 
(13288/13-MT). 
a) Mehrgarh (Pakistan occidentale) Va- 
no del periodo VII (ca. 2550-2400 a si 
C.) rinvenuta con il suo contenuto anco- < 
rain posto, Questo insieme pud essere 
un buon esempio dell’aspetto di tali 33 
vani anche a Shahr-i Sokhta nello stesso € 
periodo, ricostruiti nella Tav, XXIV/6 3 
(foto J.-F. Jarrige), = 
$s 
R3 
wie 
3 
2 
a2 
sa 
) Shabr-i Sokhta. Installazioni fisse in 9 


un vano di se 
pietra da mac 


io di fase 6: base per 
a, muretto per area di 
conservazione e focolare nel vano XIII, 
ricostruiti nella Tav. XXIV/I-3 (7677/3). 


e rela 


a) Shahr-i Sokhta 


TAVOLA XXV 
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TAVOLA XXIV 
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10213/1). 


10250/8-FB) (L. 9224/5 


d) Shahr-i Sokhta, Accendini a 
trapano in legno di pioppo dal 
vano LXXVII ¢ CCXIII a di fase 


6-5 (L. 


tramaglia di lana a rete quadrata dalla 


6) Shahr-i Sokhta. Frammenti di una 
area XEU, della fase 4 (La. 


Coppa globulare 
Ami di 


conico: uno dei pid sofisticati tipi di 
recipiente in uso nella civilta dell" Hil- 
bevande fermentate. 


mand, che si suppone utilizzata per 


il consumo di 
no LXVI ed é riferibile alla fase 6 


decorata a motivi vegetali su piede 
Il presente esemplare proviene dal va- 


di Shahr-i Sokhta (10178/8). 
Sokhta. 
metallo da provenienza diverse 


a) Shahr-i Sokhta. 
e) Shahr-i 
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(La. 7076/5-FB). 
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Se ()- ERS |) GES 0) UBS 0: 


in uso a Shahr-i 


bifacciali 


Sokhta (disegno di C. Placidi). 


. ADs |. <> |: 


eat 
ensione del fuoco. La ricostruzione parte dall’esemplare di accendini della Tav. r 


Ai A fs 3 

a scintilla era catturata da paglia e fustoli di legno (2), ma é possibile che si usassero es 

anche infiorescenze di tifa, altamente infiammabili, II combustibile, prevalentemente legno di : — é 

tamericio, era contenuto nella fossa circolare al centro del bancone, ben protetto dal vento. Se (| <SHREB 0- eq |b LEW ) _ 

Una lampada conica di alabastro 4) & posata lateralmente con stoppino di lana (3) quale & < v aia V = 
stato rinvenuto ancora in parte nell’esemplare della tomba IUP 725 (disegno di L. Mariani). 
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6) Shahr-i Sokhta. Lucerna c) Turkmenia meridionale. Ricostruzione dell’uso 
conica e¢ disco di copertura delle lucerne coniche d’alabastro secondo gli ar- 
trovati combinati nella tom- cheologi sovietici da reperti della seconda meta del 
ba IUP 725 di fase 4 (L. TIL millennio a.C. (foto V.1. Sarianidi). 


1020/3 MP). 
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wheat 
hha 
Hf) iB} Kh 


Shahr-i Sokhta. Oggetti lignei rinvenuti in stretta associazione stratigrafica nei livelli 
6-11 del vano LVIII ed assegnabili alla fase 6: 1-2, presunte tomaie o forme per calza- 
ture; 3, cuneo o battitore 


a base conica sagomata; 4, stecca pianoconvessa appuntita ad 
una estre mita con apice sagomato, precedentemente identificata come navetta per filo di 
trama (cf, fig. 42. €, € 44.5); 5, presunta incudine, anche tensore per correge 

ruolo ligneo con estremita intagliata; (disegno di L. Mariani). 
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Susa, periodo protoletterario (ca, 3200 a.C.): Foto ed interpretazione grafica secondo 
P. Amiet di una bulla impressa su argilla con un sigillo cilindrico raffigurante un lavoro 
di tessitura e di preparazione delle matasse (Musée di Louvre AO.Sb. 1944bis). Si trata 
di un telaio orizzontale, dove gli estremi dell’ordito sono fissati a quattro paletti, piantati 
nel suolo. La tessituta appare completa per un terzo della lunghezza, in corrispondenza 
delle figure accosciate che si passano la navetta del filo di trama secondo la ricostruzione 
proposta a Tav. XXX. La figura eretta, sulla destra dipana una matassa tesa tra due 
paletti intagliata su base cubica (Dis. di Luca Mariani) 


L. Mariani-M, Tost, L'universo familiare a Shahr-i Sokhta TAVOLA XXX 


a) Manifattura di bifacciali di selce in una casa della fase 7 ricostruita in base alla distribu- 
zione degli scarti litici sul pavimento del vano LXXV: 1. ventaglio delle scaglie; 2 
focolare ed una selezione di tipi dalla collezione di bifacciali del periodo I; 3, noduli 
di selce quali si rinvengono alle falde dei Kuh-i Palang nel Sistan occidentale (ricostru- 


6) Filatura ¢ tessitura al telaio orizzontale nel cortile di un’al ione della fase 6, L'insieme 
si richiama a diverse situazioni della Zona Residenziale Est: (1) é un vano sottoscala con 
accesso laterale quale & noto nella stanza CCXIII della Casa del Pozzetto dove erano 
ammucchiate fascine, canestri ¢ legni; l'olla interrata (2) ¢ riempita di combustibile orga- 
nico di origine animale riproduce l’esemplare della stanza CLXVI. Il telaio ¢ impiantato su 
4 picchetti lignei infissi nel suolo (3), Vordito é tirato su aste traverse, mentre la trama & 
inserita su una spola lignea (5), qui copiata sull’esemplare del vano LVIM (Tav. XXIXd) 
¢ battuta su grandi pettini di frassino e di palissandro (4). La filatura era effettuata su pic 
coli fusi lignei, utilizzando come contrappesi rotanti rondelle di ceramica o di pietra 
(6) a volte discoidali ricavate da frammenti di vasi. (ricostruzione di L. Mariani). 
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Shahr-i Sokhta: Strumenti lignei collegati alla lavorazione dei tessuti del periodo Il; 

a-b) pettini di palissandro; ©) ago in osso; 4) presunto fuso in legno di pioppo; ¢) pre- 

sunta navetta o spol, Quest'ultima, riprodotta anche nella Tav, XXXb/5, € stata rinve- 

nuta nel vano LVII, 6 in associazione con un insiem: di strumenti per la lavorazione 

del cuoio per calzature, € pertanto potrebbe anche collegarsi a tale manifattura d'ambito 
domestic (7655/8, 10210/8, 7087/2 altra, 13278/3, 7539/4), 
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degli individui. Si catturavano gazzelle ed onagri, due erbivori che vivono 
nelle zone desertiche dell'Iran e dell’Asia centrale, ma essi dovevano rap- 
presentare una rarita nella cucina sistanica protostorica. II cinghiale, che 
abitava gli acquitrini dei laghi perimetrali, fu sovente rappresentato nelle 
figure zoomorfe (4.19%), ma nemmeno un osso, tra le migliaia finora 
esaminate, appartiene a questo animale e dobbiamo presumere che esso 
fosse rigettato per proibizioni di tipo ideologico o rituale. 

La caccia tuttavia non era un‘attivita inutile al fine della produzione 
di alimento, perché indirizzata sulla ricchissima avifauna stanziale e mi- 
gratoria nella regione lacustre e nella steppa predesertica. P. Cassoli ha 
identificato ben 41 specie di uccelli, tra i reperti osteologici, per la maggior 
parte di ambiente acquatico. Circa il 60% di essi era perd rappresentato 
dai resti della folaga (Fulica atra L.) uccello acquatico e migratorio che 
oggi frequenta il Sistan nei mesi autunnali ed invernali. Secondo per fre- 
quenza, nell’avifauna di Shahr-i Sokhta, ¢ il moriglione (Aythya ferina 
L.) con il 16.48%. L'insieme di folaghe ed anseridi copre ben il 95% dei 
resti: chiara prova di una selezione a scopo alimentare effettuata dall’uo- 
mo. 

L’abbondanza di acque fluviali e lacustri nel Sistan faceva della pesca 
un‘attivita estremamente proficua con pochissimo sforzo. I resti trovati 
sono numerosissimi e presenti dovunque si sia proceduto ad una setacciatura 
del deposito archeologico. Appartengono tutti a forme della famiglia Cypri- 
nidae ed i genitori presenti sono Barbus e Varicorhinus, forme comuni nelle 
acque interne di tutto I'Iran. La maggior parte degli esemplari pescati 
non doveva essere di taglia molto grande, perché misurava tra i 10 € 
i 20 cm. di lunghezza. Le tecniche di pesca, a giudicare dai reperti archeo- 
logici e dai sistemi ancora in uso nella regione, comprendevano sia lo 
sbarramento con reti di lana a tramaglia di 2-3 cm. (Tav. XXIVb), sia 
la cattura a mezzo di ancorette di bronzo lanciate sui pesci in punti di 
strettoie naturali o artificialmente costruite (Tav. XXIVe). 

Un‘importante integrazione della dieta era rappresentata infine dalle 
uova di uccelli. Migliaia di frammenti di gusci sono stati rivenuti_ mediante 
il metodo della separazione in acqua e vengono osservati sotto il microsco- 
pio a scansione per essere identificati in base alla loro struttura biomi- 
neralogica. Questa ricerca é stata condotta da F. Sauer e K, Spréde ed 
ha permesso di stabilire che la quasi totalita dei campioni studiati proviene 
da uccelli selvatici e poteva essere raccolta nei nidi dai ragazzi durante 
i mesi invernali. Per quasi il 95% si tratta di uova di folaga. 

La diversificazione degli alimenti era quindi un importante mecca- 
nismo conservativo per i mesi di magra e gli anni di carestia. E indubbio 
che gli addetti alla produzione ed alla raccolta del cibo costituissero la 
percentuale pitt alta della popolazione lavorativa nel Sistan protostorico 
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la loro persistente vitalita ancora nella fase di emergenza delle strutture urbane. 
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preso nel suo insieme ma é altrettanto sicuro che nella citta capitale essi 
potevano essere una minoranza. E interessante ricordare poi che attivita 
come la pesca ad ancoretta ¢ la raccolta delle uova, o certe fasi dell‘alle- 
vamento, consentivano un impiego produttivo anche ad individui meno 
abili al lavoro, quali ragazzi ed anziani. Essi potevano cosi essere utilmente 
inseriti o mantenuti nell’ambiente di lavoro ed é presumibile che tale con- 
dizione d'utilita accrescesse il loro prestigio all'interno della famiglia e 
della societa. 

I cibi venivano cucinati in recipienti di ceramica su focolare quadrato, 
presente in pil stanze di una medesima abitazione ¢ costruito con un 
bancone di mattoni crudi, sistemati a sfalso sul pavimento per lasciare 
una pozzetta-fornello e ricoperti da uno spesso manto di intonaco che 
fissava la struttura al pavimento (Tay. XVI). Il calore prodotto dalle poz- 
zette-fornello cra immagazzinato e lentamente irradiato attraverso il ban- 
cone. In media, un focolare misura 60-80 cm. di lato. I] fuoco veniva 
acceso dentro il fornello, che serviva anche a conservare i tizzoni sotto le 
ceneri. Le analisi di L. Costantini sui residui carbonizzati hanno permesso 
di identificare i tipi di combustibile: legno di tamericio, molto duro e poco 
adatto a lavorazione d'intaglio; scarti di legni pregiati, principalmente usati 
come materia prima di strumenti e di strutture, quali il frassino ed il piop- 
po; infine, lo sterco animale, che era ampiamente raccolto tutto l’anno 
nelle immediate vicinanze dell’abitato. 

Nella scelta delle pentole non si andava a caso, come avremmo potuto 
facilmente supporre. Infatti, tra le migliaia di vasi e frammenti ceramici da 
noi esaminati, soltanto due tipi presentano gli inconfondibili aloni di ossi- 
dazione ¢ tracce di nerofumo nella parte inferiore: si tratta di piccole 
olle biconiche ad orlo espanso e di olle biconico-globulari a corpo schiac- 
ciato, imboccatura stretta con un piccolo orlo piegato ad imbuto verso 
Yesterno, direttamente sulla spalla; il fondo di entrambi i recipienti é 
modellato in maniera da inserirsi comodamente nelle pozzette-fornello 
del focolare (Tav. XXIV/3). 

La specializzazione morfologica determinatamente realizzata per le 
pentole in ciascuna unita familiare, si uniforma a quella dei contenitori 
d’uso quotidiano per l'economica domestica, quali le giare per il trasporto 
dell’acqua o per la conservazione delle granaglie. 

Il latte degli animali domestici era indubbiamente utilizzato per pro- 
durre yogurt, burro e formaggi. I confronti etnografici suggeriscono la 
possibilita che gli strumenti adoperati per la manifattura dello yogurt 
e del burro fossero costituiti da un semplice sostegno di legno e da un 
otre di pelle dove il latte poteva essere sbattuto insieme al caglio animale. 
Niente di tutto questo é perd sopravvissuto per trasformarsi in un dato 
archeologico identificabile con certezza. La preparazione dei formaggi 
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tichiedeva invece una fase di bollitura ¢ scrematura del latte ed occorrevano 
recipicnti appositamente forati per il filtraggio e la separazione del siero 
latteo bollito. Forme ceramiche a corpo forato sono relativamente comuni 
in tutte le fasi della sequenza e sembrerebbero corrispondere ai requisiti 
richiesti per la produzione casearia, anche in considerazione del fatto che 
esse risultano completamente assenti nella necropoli. 


Laccensione del fuoco ¢ gli strumenti d'illuminazione. 


Abbiamo trattato finora diversi aspetti della produzione del cibo mol- 
ti dei quali richiedevano I'uso continuo ¢ ripetuto del fuoco. Focolari 
e forni erano attrezzati con spazi appositi per la conservazione dei tizzoni 
ardenti tra i residui incinerati della combustione, ma l'ignizione in prima 
istanza cra senz’altro un’operazione complessa ed é probabile che fosse 
rimandata il pit pos . mantenendo vivo il fuoco sotto la cenere o 
scambiandolo con i vicini. Esistono perd veri e propri accendini ed é me- 
rito dell’ottima conservazione delle fibre di legno nell’ambiente salino 
di Shakr-i Sokhta ¢ dogli studi di L. Costantini se @ stato possibile indi- 
viduarne due esemplari. Si tratta del caratteristico accendino a trapano, 
identico agli esemplari noti dall'Egitto pre-dinastico e faraonico, nonché 
da diversi contesti etnografici. Sono assicelle di legno tenero, lunghe circa 
10 cm., sul cui bordo venivano praticati piccoli fori nei quali agiva un 
bastoncino a sezione circolare, di legno pitt duro, fatto ruotare veloce- 
mente fra le mani (Tay. XXIVd). La polvere incandescente schizzava verso 
lesterno e poteva incendiare altra polvere o fine paglia asciutta, che a loro 
volta prolungavano la fiamma e consentivano di trasmetterla al legno. 
Possiamo presumere che il luogo pili adatto per questo tipo di operazione 
fosse proprio il bancone sopraelevato dei focolari (Tay. XXVa). Gli 
accendini di Shahr-i Sokhta presentano numerosi fori ravvicinati su en- 
trambi i bordi ¢ sono fatti con legno di pioppo. 

Nelle case, per provvedere all'illuminazione degli ambienti, non bastava 
certo la luce emessa dai focolari. Occorreva uno strumento apposito, ¢ 
non risulta che di norma venissero impicgati recipienti ceramici poiché 
solo pochissimi frammenti mostrano al loro interno indicativi depositi 
di nerofumo e tracce di combustione. Nei tre casi finora documentati 
si tratta poi di recipienti particolari, a forma di vaschetta stellare, prodotti 
con uno scopo preciso che non poteva essere perd quello dellilluminazione, 
sia perché si tratta di oggetti troppo rari, sia perché la fiamma prodotta 
all'interno di una forma aperta é sempre dispendiosa e poco controllabile. 
E merito dei colleghi sovietici, che lavorano da quasi un trentennio nei 
siti protostorici della non lontana Turkmenia meridionale, avere identi- 
ficato le antiche lucerne in una specifica classe di oggetti: i coni a base 
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incavata, associati a dischi forati che fungevano da coperchio (Tav. XXVc). 
La maggior parte di tali oggetti era fatta di pietra: di regola lalabastro 
bianco; pit) raramente il calcare grigio ¢ la clorite verde. Lunghi in media 
15 cm., di forma affusolata, essi terminano alla base con un incavo a 
coppetta, profondo 2-3 cm., mentre l’'apice presenta una specie di protu- 
beranza a bottone (Tav. XXVb). A partire dal 1972, quando ‘cioé si é 
iniziato a scavare anche la necropoli di Shahr-i Sokhta, ¢ appurso chiaro 
che a tali oggetti andavano associati dei dischetti della stessa pictra ¢ dello 
stesso diametro massimo dei coni, con al centro un foro passante a se- 
zione conica molto frequenti nello scavo. Questi si adattano perfetta- 
mente all’estremita incavata dei coni. L’interno della coppetta negli esem- 
plari meglio conservati presentava sempre un deposito nerastro piutto- 
sto oleoso al tatto. Infine, nella tomba [UP 725, databile intorno al 2400 
a.C,, @ stata scoperta una delle lucerne di pictra ora descritte con ancora 
lo stoppino di lana che fuoriusciva dal disco forato (Tay, XXVb). Tut- 
tavia, resta pur sempre da stabilire in qual modo le lucerne fossero siste- 
mate all'interno delle abitazioni, visto che solo poche di esse riescono a 
star diritte sull’apice a bottone. Forse si usava inserirle nell'argilla del 
pavimento o poggiarle contro una parete oppure tencrle in mano, Di certo, 
possiamo dire che crano oggetti pregevoli, di lunga durata, che qualche 
volta accompagnavano il loro proprictario nella tomba, come dimostra 
il fatto che cinque di esse sono state rinvenut altrettanti corredi funerari. 
L'evidenza di scavo ci documenta l’uso di tali lucerne a partire dalla fase 
6 (ca. 2600 a.C.). 

Questa classe di oggetti, in cui riscontriamo piena corrospindenza tra 
specializzazione funzionale ¢ tipologia morfologica, testimonia ancora una 
volta del grado di perfezionamento cui era pervenuta la cultura materiale 
di Shahr-i Sokhta anche in relazione allo strumentario d'uso corrente 
nella vita quotidiana di famiglie che non sembrano particolarmente ricche, 
nel senso che noi oggi daremmo a questa parola. 


Attivita artigianali all’interno delle abitazioni. 

Le unita familiari non si limitarono al consumo dei beni, ma furono 
altresi i luoghi di produzione per manifatture anche sofisticate. Instal- 
lazioni, strumenti ¢ gran quantita di scarti delle diverse attivita artigianali 
sono infatti venuti alla luce all’interno di tutte le case di Shahr-i Sokhta e, 
con particolare abbondanza, in quelle databili alla prima meta del II 
millennio a.C. Sono state documentate sia la fusione del rame in fornaci 
¢ crogiuoli, sia la lavorazione delle pietre semipreziose ¢ degli strumenti 
di selce. Grazie alla straordinaria conservazione dei materiali organici, 
@ stato altresi possibile individuare attivita altrimenti pochissimo docu- 
mentate nel record archeologico, quali la filatura ¢ la tessitura della lana 
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¢ la preparazione dei pellami e¢ la lavorazione del cuoio in calzature. Nelle 
societa pre-urbanc, ovvero in quei sistemi governati dalle strutture di pa- 
rentela, la tendenza dominante é soddisfare i bisogni all'interno dell'unita 
familiare. Il passaggio alle formazioni statali con strutture centralizzatri 
pud essere pertanto scandito secondo gli stadi di un progressivo special 
zarsi ed alienarsi delle attivita manifatturiere che tendono ad allontanarsi 
dall'unita familiare. Un’analisi dettagliata di tutti gli indicatori di attivita 
artigianali in relazione ai diversi edifici, ha acconsentito di accertare la pro- 
gressiva dislocazione delle manifatture pil complesse in zone periferiche che 
gia intorno al 2500 a.C., si configurano in veri e propri quartieri industriali, 
La rapida espansione di Shahr-i Sokhta, che a cavallo del 2500 a.C. rag- 
giunge un'estensione vicina a 100 ettari, é infatti conseguenza di questa 
concentrazione di attivita manifatturiere lungo i margini occidentali ¢ 
meridionali del grande pianoro. Progressivamente i resti delle produzioni 
artigianali scompaiono dagli scarichi scavati nei quarticri orientali, ridu- 
cendosi a poche tracce di lavorazione della lana e del cuoio. Comunque 
per tutta la prima fase del processo di urbanizzazione l'organizzazione fami- 
liare manticne un diretto controllo nella produzione dei beni strumentali. 

Questa peculiare distribuzione delle tracce lasciate a Shahr-i Sokhta 
potrebbe essere stata causata dalla coesistenza di due diverse organizzazioni 
della produzione, luna urbana o statale e l'altra domestica o familiare, com- 
Ppenetrati nello stesso territorio. Per molti studiosi questa condizione eco- 
nomica frenava Vevoluzione delle forze di produzione, ovvero un’efficace 
divisione del lavoro con la conseguente ottimalizzazione delle risorse na- 
turali. E quindi possibile che levidente polverizzazione delle attivith ma- 
nifatturiere tra casa ¢ casa spieghi in ultima analisi perché le manifatture 
sistaniche non raggiunsero mai i livelli qualitativi di Susa o della Meso- 
potamia meridionale nello stesso periodo. E poi accertato che la tendenza 
all’accentramento demogratico ed economico manifestatasi a Shahr-i Sokhta 
tra la fine del IV e quella del [fl millennio a.C. é un processo reversibile 
nel Sistan come negli altri centri protostorici dell'Iran orientale. 

Le attivita pil impegnative dal punto di vista infrastrutturale si svol- 
sero perd sempre oltre i confini della citta. Prima fra tutte la produzione 
del vasellame ceramico concentratasi a Shahr-i Sokhta fin dalla fine del 
1V millennio a.C, nel quartiere suburbano di Tepe Dash, circa 2,5 km. 
a sud-ovest del pianoro centrale, dove su un‘estensione di almeno 4 cttari 
si addensano i resti delle grandi fornaci. L’estrazione del metallo dalle gan- 
ghe rocciose avveniva in piccoli centri isolati lungo i margini meridionali del 
bacino deltizio, 90-100 Km a Sud-est di Shahr-i Sokhta, pid vicino ai luo- 
ghi d'estrazione del rame ¢ del piombo e dell’argento nei massicci montuosi 
del Chagai. Diventa cosi ancora piti avanzata lintegrazione di un ter- 
ritorio vasto ¢ geograficamente differenziato attraverso la ripartizione in 
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compartimenti distinti tanto delle attivita primarie quanto di quelle indu- 
striali. La concentrazione nell’area metropolitana di tutto lo spettro di 
attivitaé manifatturiere svela una prima strategia dell’elite politiche di con- 
trollare l'intero sistema economico. Soltanto lo scavo dei centri rurali ci 
rivelera fino a che punto le produzioni artigianali furono alienate dalle 
campagne per essere allocate nel centro egemone. Certamente questo pro- 
cesso di accentramento ancora nella prima meta del [V millennio u.C. era co- 
si imperfetto da concedere alle singole entita familiari di esercitare un con- 
trollo autarchico sul rifornimento dei pitt indipendenti beni strumentali. 

Anciie gli strumenti litici in selce e diaspro che assolvevano a tante 
funzioni del quotidiano domestico si producevano in talune abitazioni 
ed una testimonianza precisa proviene dalla stanza LXXV, un vano co- 
perto di fase 7, dove furono rinvenute, sul pavimento intorno al focolare 
quadrato, pitt di mille scaglie di selce: chiaramente scarti di lavorazione delle 
punte di frecce bifacciali (Tav. XXVIb) un tipo di utensile polivalente 
usato non soltanto per la caccia, ma anche come grattatoi, raschiatoi o 
punteruoli, che rappresenta oltre il 50° degli strumenti litici trovati a 
Shahr-i Sokhta. Intorno al 2700 a.C. un artigiano aveva scelto quel punto 
della casa, vicino al calore del focolare. per fabbricare i suoi strumenti 
(Tav. XXVII). L‘incendio ed i crolli, che poco dopo distrussero l’abitazione, 
li hanno mantenuti al loro posto (Tav. XXVI). 

Possiamo fondatamente presumere che anche la lavorazione del legno 
¢ dell’osso, ¢ del cuoio, procedimenti manifatturieri che lasciano soltanto 
pochi scarti inutilizzabili e quindi disponibili per l'archeologo, avvenisse 
all'interno dello spazio domestico. L’osso, lavorato con strumenti di selce, 
serviva per fabbricare gran numero di strumenti: punteruoli, lesine ed aghi 
acruna forata (Tav. XXVIIIc) e manici per punte di metallo e pietra. Comun- 
que la materia prima di pitt largo consumo cra, qui come altrove, il legno. 
Grazie alle eccezionali condizioni ambientali di Shahr-i Sokhta l’inventario 
degli strumenti di legno rinvenuti in pochi anni ¢ enorme, sebbene proprio 
per mancanza di confronti la gran parte di essi resti di dubbia identifi- 
cazione, L. Costantini ha riconoscivto dalle sezioni sottili la presenza 
a fianco di essenze locali tipiche della foresta di ripa (pioppo, frassino, 
olmo, salice) ¢ della steppa predesertica (varie sottospecie di tamericio) 
anche alcuni legni esotici, quali la Dalbergia sissoo, una sorta di palissandro 
molto apprezzata nell’eta del Bronzo proveniente dal Belucistan settentrio- 
nale, nonché essenze ancora pid aliene come I'Adina e l'Adenanthera oggi 
diffuse nelle pianure gangetiche. 

Se ancora per tutta la prima meta del HI millennio a.C. a fronte di 
una complessita politica evidente in tutti gli aspetti della cultura ancora 
persisteva una produzione artigiana all’interno delle cellule domestiche, 
non deve sorprendere che perfino la produzione ceramica é in qualche 
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modo presente all'interno delle case della Zona Residenziale Est. E il 
caso della stanza XIX nella Casa delle Scale dal cui riempimento sono 
venuti alla luce sbozze di vasi in argilla cruda e serie di cercini sovrapposti 
usate per costruire le pitt comuni forme di olle. Ad ulteriore conferma dagli 
stessi livelli proviene un pesante oggetto di terracotta dalla forma conica 
molto allungata, alto 35 cm. Il corpo cavo al suo interno é ridottissimo 
¢ le insellature prodotte sull’orlo interno suggeriscono il consumo prodotto 
dalla rotazione continua di un perno. Probabilmente é i] primo esemplare 
di base per ruota da vasaio finora rinvenuto nell'Asia Media. 

Negli altrettanto ricchi riempimenti del vano LVIII, circa 25 m. pid 
a nord, & stata invece messa insieme una serie di oggetti di legno che pos- 
sono ricondurci alla lavorazione del cuoio (Tav. XXIX). A fianco di 
oggetti d’uso generico, mal riconoscibili dalla sola forma, come pettini, 
spatole, stecche e paletti, troviamo due autentiche tomaie per calzature 
intagliata da grossi blocchi di pioppo (Tav. XXXI, 1-2), ed un oggetto 
a coda di rondine che in base a confronti etnografici ricorda le spalle 
per strofinare pelli e strisce di cuoio (Tav. XXXI, 5). Meno evidenti gli 
usi possibili per il doppio cuneo, la stecca ed il picchetto che abbiamo 
associato nella stessa tavola (Tav. XXXI, 3, 4, 5). 

Non mancano infine nel ricco strumentario ligneo testimonianze della 
filatura e della tessitura. Tra questi numerosi i picchetti piramidali utiliz- 
zabili per la tensione dei telai orizzontali, fusi (Tav. XXVIIId), fusaiole, forse 
le navette per il filo di trama (Tav. XXVIIIe) ed i pettini alcuni dei quali 
Possono essere serviti per compattare i fili di trama sull’ordito. Da questi 
elementi accessori possiamo risalire al tipo di telaio utilizzato a Shahr-i 
Sokhta, il piii semplice come impianto rispetto a quelli ancora in uso 
in tutto il Medio Oriente che troviamo riprodotto su una bulla protolet- 
teraria da Susa (Tav. XXIX). Il confronto tra gli strumenti e¢ l'impronta 
di sigillo ci ha guidato nella ricostruzione grafica dell’operazione nel suo 
complesso presentata in Tav. XXX. 


Frammenti di ideologia 


Pur restando frammentaria e generica questa presentazione degli esiti 
archeologici dell’universo domestico a Shahr-i Sokhta durante i primi 
secoli del HI millennio a.C., sarebbe del tutto inadeguata senza un ri- 
ferimento anche sommario alle forme del culto espletate nell’ambito fa- 
miliare. Cerimonie ¢ riti religiosi giocavano certamente un ruolo priori- 
tario nella vita sociale in tutte le civilta protostoriche, e rappresentavano 
una delle prime attivita avocate dal nuovo potere statale. Alla stregua 
dell'amministrazione, dello stoccaggio e della produzione industriale, anche 
il culto del divino rappresenta una funzione centrale che assicura all’clite 
il controllo della popolazione rurale. Anche in questo caso la centralizza- 
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zione urbana é rivelata nel contesto archeologico di Shahr-i Sokhta dal- 
l'assenza di infrastrutture specifiche. Mancano infatti in tutte le case finora 
scavate altari, sacelli, nicchie decorate o altre strutture che indichino at- 
tivita cultuali. Unico insieme di oggetti che si richiama a pratiche religiose 
é il ricco inventario di figurine d’argilla, di terracotta e di pietra, umane 
ed animali, rinvenute a centinaia nei riempimenti delle strade e delle case 
nella zona residenziale Est e nei Quartieri Centrali. Tutte le figurine mi- 
surano da cinque a quindici centimetri, ma variano molto nella qualita 
della fattura: mentre alcuni esemplari di zebi. e cinghiali in terracotta 
furono plasmati con cura e decorati in tutta la superficie con motivi geo- 
metrici dipinti, la grande maggioranza era abbozzata nell'argilla fresca 
per essere probabilmente gettata dopo poche ore. Molti esemplari sono 
stati evidentemente schiacciati quando ’argilla era ancora fresca ed avevano 
gia svolto la loro funzione rituale. Non si pud escludere che alcune forme 
di rito o di preghiere contemplavano proprio la modellatura di una figu- 
rina d'argilla ¢ che tale pratica si svolgesse anche in casa. Nella quasi 
totalita le figurine umane sono di due tipi, « oranti» ¢ « veneri», entrambi 
dai tratti somatici molto abbozzati. Negli «oranti» il corpo é@ ridotto 
ad un cilindro; asessuati, mancano di testa ¢ gambe, mentre le braccia 
aperte protese verso I’alto sono due moncherini affusolati. Le « veneri» 
sono invece figurine femminili e maggiore era l'impegno posto nella loro 
fabbricazione: il corpo @ schematizzato con le gambe portate in avanti 
¢ ridotte ad un unico corpo conico. Anche in questo tipo le braccia sono 
piccoli moncherini, ma testa, seni e vulva erano plasmati con un minimo 
naturalismo, Caratteristici sono i grandi occhi riprodotti applicando due 
piccoli rombi scanalati al centro sui lati della testa. Erano rarissime le 
figurine maschili, ma nell’unico esemplare accertato l'individuo é¢ rappre- 
sentato seduto sulle gambe intrecciate secondo uno schema che gid nella 
civilta dell'Indo, intorno al 200 a.C., rappresenta divinita o personaggi in 
preghiera. 

Le figurine animali sono almeno il doppio di quelle umane. Domi- 
nano naturalmente le rappresentazioni del bue gibboso, caratteristico ancor 
oggi dell’ambiente perilacustre del Sistan. Questo culto dell’« animale piii 
utile » si diffonde in tutto il Beluchistan a partire dai primi secoli del IV 
millennio a.C., attestato dal grande numero di figurine fittili rinvenute 
in tutti gli abitati subito dopo il 4.000 a.C. In verita sarebbe difficile af- 
fermare che la diffusione del culto fu determinata dall’utilita economica 
dell’animale: alla luce delle recenti scoperte di Mehrgarh é evidente che 
in tutta la regione il bovino era alla base dell’economia agricola fin dal 
VII millennio a.C. ¢ proprio a partire dal 4.000 a.C. la sua predominanza 
si riduce sensibilmente di fronte ad un incremento di capriovini. In realta, 
é pit verosimile che l’insieme di credenze e pratiche religiose di cui il 
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culto del bovino venne a far parte, fu generato da quelle nuove condizioni 
sociali di accumulazione economica ed ineguaglianza sociale che accelle- 
rarono l’emergenza delle strutture protourbane nel corso del IV millennio 
a.C. Anche le figurine di bovino portano i segni di un rapido rigetto, ma 
non mancano esemplari pit ricercati, con simboli dipinti ed incisi sulla 
fronte ed i fianchi secondo pratiche che sono sopravwvissute nell’India sto- 
rica. L’uso rituale dell’immagine del bovino é evidente anche dalla produ- 
zione di vasi ceramici a forma di toro, forse usati per libagioni, nei quali 
il foro di versatoio é ricavato nella gobba. 

Questi culti non sarebbero perd entrati nella sfera ideologica delle 
pratiche funerarie, poiché non una figurina, né umana né animale, é 
stata rinvenuta nelle oltre 300 tombe finora scavate. 

Nelle case é quindi testimoniata soltanto una funzione minima delle 
pratiche religiose. 1 grandi complessi cerimoniali probabilmente accen- 
travano, sotto il controllo diretto dell’clite, i pil importanti riti della so- 
cieta. Se a Shahr-i Sokhta non ne sono ancora venuti alla luce i resti, 
essi non mancano in altri centri protostorici dell’Asia Media: sono grandi 
insiemi compatti di edifici sviluppati intorno a strutture scalonate in serie 
di piattaforme sovrapposte. & quindi probabile che I'avvenuta urbanizza- 
zione della societa, accellerava la separazione fra l'universo familiare ed 
i centri di potere. Nell'ambito della citta che si veniva rapidamente svilup- 
pando, l'organizzazione familiare subi mutuazioni nei suoi aspetti materiali 
ed economici. Fu comunque una fase di transizione dai sistemi familiari al- 
largati di tradizione neolitica a quelli pitt pienamente urbani dove la convi- 
venza, stando al tipo di abitazioni, era limitata a gruppi molto piii ristretti 
che difficilmente potevano eccedere i dieci membri permanenti. E la do- 
cumentazione delle tombe a fornire i segnali nel complesso pit indicativi. 
Ancora nei primi secoli del III millennio a. C. troviamo a Shahr-i Sokhta 
a fianco di tombe singole dove un solo individuo era sepolto con un cor- 
redo di oggetti e di offerte, sia sepolture multiple di 4-5 individui, sia, 
nell'unico caso della tomba 1003, ben 13 scheletri accumulati nel corso 
di ripetute deposizioni (Tav. XXX). Queste tombe familiari sono forse 
il residuo di un modello di coesione patriarcale, ma I'uso di accomunare 
nella morte individui di uno stesso gruppo sociale continud peraltro an- 
cora nella fase pit spinta dell’urbanizzazione protostorica ovvero dopo 
il 2500 a.C., quando le tombe individuali sono raggruppate in gruppi 
di fosse fortemente ravvicinate. 

La profonda crisi sociale che alla fine del III millennio a.C. mise fine al 
primo ciclo dell’urbanesimo in tutta I'Asia Media, fu probabilmente compen- 
sata dalla vitalita di queste organizzazioni familiari che consentirono un 
diverso sviluppo di queste regioni, preparatorio forse della loro grande 
tinascenza nei secoli precedenti la monarchia Achemenide. 


RICHARD H. MEADOW 


FAUNAL EXPLOITATION PATTERNS 
IN EASTERN IRAN AND BALUCHISTAN: 
A REVIEW OF RECENT INVESTIGATIONS 


Excavations at Tepe Yahya and Daulatabad R37 in eastern Iran and at 
Balakot, Mehrgarh, Sibri, and Pirak in Pakistani Baluchistan have all 
produced large collections of faunal remains which have been or are in 
the process of being analyzed by the author. A review of work accom- 
plished to date on each assemblage serves to highlight similarities and 
differences across both time and space in the exploitation of animal re- 
sources. Also discussed are the likelihood that cattle, sheep, and perhaps 


1 This overview is a substantially revised version of a paper first written in 1979 
and titled: “* Faunal Exploitation in the Greater Indus Valley: A Review of Recent Work" 
(Meadow, in press A). Sections on Balakot and Pirak have been revised to only a mini- 
mal degree; the part on Mehrgarh has been almost completely rewritten; the section 
on Yahya and Daulatabad R37 is new as is the introduction; and the section on Jalilpur 
in the old paper has been deleted from this one. The graphs have been completely re- 
worked and are current as of November 1983. Parts of a draft of this paper were pre- 
sented at the USA/USSR Archaeological Exchange Symposium held at Harvard Uni- 
versity in November 1981. A manuscript was also circulated at that time as well as a 
revised version in September 1982. 

I owe a great debt of gratitude to the directors of the projects whose faunal material 
I have studied: C. C. Lamberg-Karlovsky, George F. Dales, and Jean-Frangois Jarrige. 
Thanks are due also to all members of those projects whose efforts supplied the raw 
data as well as to those who helped to process material. 1 am indebted to the Iranian 
Center for Archaeological Research and, particularly, to the Department of Archaeology 
and Museums, Government of Pakistan and its Director, M. Ishtiaq Khan for support 
for my work. Finally, to Nerissa Russell must go all the credit for the analysis of the 
faunal materials from Mehrgarh VII and from Sibri. Her assistance during the 1981 and 
1983 seasons at Mehrgarh permitted more than twice as many specimens to be processed 
than would otherwise have been the case. 

Finally, I wish to express my appreciation to my Italian colleagues whose fine work 
at sites in Iran and Pakistan, stimulated by the interest and example of Professor Giuseppe 
Tucci, has done so much to make my own research exciting and productive. 
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goat were domesticated locally along the hilly flanks of the Indus River and 
the introduction of camel and horse to the area. 


INTRODUCTION 


That part of the Middle East which Sir Aurel Stein (1934) has called 
“The Indo-Iranian Borderlands” encompasses what are today the areas 
of Kerman, Baluchistan, and Seistan in Iran, much of southern Afgha- 
nistan, and all of Pakistani Baluchistan. This vast area is characterized 
by a diverse topography. In the center are the endoreic basins of Shahdad, 
Jaz Murian, Seistan, and Mashkel which receive their waters from the 
high southeastern Zagros and western Hindu Kush as well as from the 
lower and drier ranges of Baluchistan. To the south are low lying alluvial 
areas along the Makran coast of the Arabian Sea while to the cast, the 
great Kachi alluvial plain is wedged between the Baluchistan highlands 
and the Indus River. With the exception of the higher mountains to the 
north and west, the area as a whole can be characterized as semi-arid 
to arid with rainfall averaging less than 200mm per year. What precipi- 
tation there is occurs chiefly in the winter from westerly storms although 
areas in the eastern and southern parts of the Baluchistan mountains 
receive much of their moisture in the summer from atmospheric disturb- 
ances related to the southwest monsoons. Vegetation is generally sparse 
and shrubby in character with scattered pistachio, almond, juniper, and 
pine trees at higher elevations and acacia, tamarisk, and willow in low 
lying areas with access to water. Temperature is a significant factor in 
distribution of vegetation with an important boundary being the limit 
of date palm cultivation (e.g., Bobek 1968, Zohary 1973). Given the dearth 
of rainfall, however, the feature of principal importance for vegetation 
growth is depth and location of groundwater which is channeled and 
localized by subsurface geologic formations. Cultivation of crops is al- 
most impossible without some kind of supplemental watering whether this 
be in the form of irrigation from perennial sources, the exploitation of 
seasonal runoff, or the use of naturally moist sediments. Small scale flood- 
water farming is particularly characteristic of the region where it is attested 
by at least the early fourth millennium B. C. (Prickett 1979, Raikes 1968). 

Sir Aurel Stein was the principal archaeological pioneer of this often 
desolate region. His “ Archaeological Tours” in northern and southern 
Baluchistan and southeastern Tan set the scene for much of what was to 
follow (Stein 1929, 1931, 1937 respectively). After the Second World War, 
additional explorations and limited excavations were carried out notably 
by Walter Fairservis (1956, 1959, 1961), Louis Dupree (1963), Henry Field 
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(1959), Beatrice deCardi (1964, 1965, 1970), George Dales (1962a, 1962b, 
Dales and Flam 1969), Robert Raikes (1968), and Joseph Caldwell (1967). 
With the important exception of Jean-Marie Casal’s work at Mundigak 
(Casal 1961), however, large scale excavation projects on pre- and pro- 
tohistoric sites did not begin until the late 1960's. In 1967, a team from 
IsMEO sent to Iranian Seistan by Giuseppe Tucci began work at Shahr-i 
Sokhta guided by Maurizio Tosi (see Basaglia et al. 1977 for a comprehen- 
sive bibliography). That same year, the site of Tepe Yahya south of Ker- 
man was discovered by C. C, Lamberg-Karlovsky (e.g., Lamberg-Karlovsky 
1968, 1970, 1971, 1972, 1974, 1976; Lamberg-Karlovsky and Tosi 1973). 
The following year, having been forced to abandon work at Nindowari (Ca- 
sal 1966), Jean-Marie Casal started digging at Pirak in the north Kachi 
plain (Jarrige, Santoni, and Enault 1979). At the close of excavations there 
in 1974, the French Mission, now under the leadership of Jean-Frangois 
Jarrige, moved 20 kilometers west to the site of Mehrgarh where exca- 
vations still continue (e.g., Jarrige and Lechevallier 1979, Jarrige 1981, 
Lechevallier and Quivron 1981). In 1970 Jim Shaffer (1978) began digging 
at the mound of Said Qala near Kandahar and in 1973 both George Dales 
and Walter Fairservis returned to excavate in Pakistan, the former at 
Balakot on the east side of the Las Bela plain near the coast (Dales 1974, 
1979, 1981) and the latter at Allahdino located about 40 kilometers east 
of the city of Karachi (Fairservis 1976, 1977; Hoffman and Cleland 1977). 
Finally, between 1969 and 1974, Ali Hakemi cleared extensive areas of 
the cemetery portion of the site at Shahdad on the southwestern margins 
of the Dasht-i Lut (Hakemi 1976). During this same period, explora- 
tions also continued to be carried out, notable examples being the surveys 
of Martha Prickett (1976, 1979) and Judith Miragliuolo (1979) in south- 
east Iran and of Rafique Mughal (1972) in Pakistani Baluchistan. 

The excavations of the late 1960's and 1970's coincided with an in- 
creasing interest among Middle East and South Asia archaeologists in 
exploring the relations between human societies and their environments 
and in elucidating the bases for the economic systems for prehistory. As 
has long been recognized by investigators like Walter Fairservis (¢. g., 
1956), an indispensable part of such research is the recovery and analysis 
of paleobiological materials from archaeological deposits. Although at- 
tention to faunal and floral remains has been common enough through- 
out the Middle East in excavations of the neolithic periods, not until re- 
cently have procedures which were developed to recover evidence for the 
domestication of plants and animals been used extensively in later contexts. 
The most vocal proponent of paleobiological research in the Borderlands 
area has been Maurizio Tosi (e.g, Tosi and Costantini 1974, Biscione et 
al. 1974) who has, himself, carried out recovery procedures at a number 
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of sites as well as stimulated others to do so elsewhere. Recovery of ma- 
terials, however, is but one small part of faunal and floral studies, the 
larger part being analysis and publication. As a result, we have yet to 
see the final results of most of this work. 

Since the early 1970's, I have been involved in the analysis of animal 
bone remains from a number of sites in the Borderlands area, namely: 
Tepe Yahya and Daulatabad R37 (Meadow 1979c, 1985), Balakot (Meadow 
1979a), Pirak (Meadow 1979b), Mehrgarh and Sibri (Meadow 1981, 
1982a, 1984a,c). The purpose of the body of this paper is to present 
an overview of this work. Before proceeding, however, the investigations 
of colleagues also dealing with faunal collections from the region should 
be noted. Lucia Caloi, Bruno Compagnoni, Piero Cassoli, and Enrico 
Tortonese are studying the large collections of mammal, bird, and fish 
bones from Shahr-i Sokhta (e.g., Caloi and Compagnoni 1977, 1981; 
Caloi 1978; Compagnoni 1978a, 1978b; Cassoli 1977; Tortonese 1977); 
Priscilla Turnbull is analysing the faunal remains from Allahdino; Camm 
Swift is identifying the fish bones from Balakot; and Silvio Durante is 
studying the molluscs from Yahya, Shahr-i Sokhta, and Balakot (e.g., 
Durante 1977, 1979). It is also important to point out that the sites dis- 
cussed here are located on the margins of the Borderlands area, vast 
areas particularly of Baluchistan still being known only from surveys. 


THE SITES AND THEIR SETTINGS 


Tepe Yahya and Daulatabad R37 


The site of Tepe Yahya is located in southeastern Iran about 220 
kilometers directly south of the city of Kerman. The small, c. 3 hectare 
steep-sided mound rises about 20 meters above the southwest corner of 
the 100 square kilometer Soghun valley at an altitude of about 1500 meters 
above sea level. Tepe Yahya was first discovered and tested in 1967 by a 
team from Harvard University directed by C.C. Lamberg-Karlovsky in 
collaboration with Iran’s Department of Archaeology (Lamberg~Karlovsky 
1968). Six subsequent field seasons served to uncover a sequence of de- 
posits dating from the late sixth millennium B.C. through the beginning 
of the Christian era with major gaps in the occupation during the mid- 
fourth millennium and the late second and early first millennia B. C. (c.g., 
Lamberg-Karlovsky 1970, 1971, 1972, 1974, 1976; Lamberg-Karlovsky 
and Tosi 1973; Beale 1978; Potts 1980). Faunal remains were collected 
as a matter of course during the excavations and an extensive program 
of dry screening and wet sieving was carried out during the last season 
in 1975. So far completed has been analysis of assemblages from the south 


[5] Faunal Exploitation Patterns 885 


side of the site belonging to the early Periods VII, VI, V, and IVC with 
work on later materials in progress. Also analysed has been a small col- 
lection from the nearby site of Daulatabad R37 which is contemporary 
with and possibly earlier than late sixth millennium Period VII at Yahya. 
This member of a 12 hectare complex of mounds tested by Martha Prickett 
in 1973, is situated in the Daulatabad valley which is 25 kilometers west 
of the Soghun valley and about 500 meters lower in elevation. 

The climate of the Soghun valley can be classified as semi-arid with 
the mean annual rainfall estimated to be about 250 mm falling mostly in 
the winter but with occasional heavy monsoon-related storms occurring 
in August. Rainfall is less and temperatures are warmer in the lower 
Daulatabad valley where date palms can grow in raised areas not affected 
by winter frost. Vegetation in the region is shrubby and severely degraded, 
although occasional oak, juniper, and pistachio trees can be found in the 
higher elevations surrounding the valley with tamarisk and willow in low 
areas with access to moisture. Pollen samples from Yahya have been 
analysed and show that for the 5000 years that the site was occupied the 
vegetation of the area was that of a warm, semi-arid steppe with the 
presence of both saline soils and some swampy areas. These last still exist 
today along the south side of the valley where subsurface drainage is im- 
pounded by areas of bedrock. 

Tepe Yahya itself is the only major prehistoric site in the Soghun 
valley (Beale 1976) and is situated at a point where the water table lies 
close to the surface. In this area of high water table and standing moisture 
it would have been possible to carry out small-scale but intensive cereal 
crop cultivation without having to use irrigation to be assured of a yearly 
harvest. Additional areas could have been planted to take advantage of 
moisture supplied by late summer floods and winter rainfall although 
given the uncertainty of precipitation, a harvest could not have been assured 
throughout the planted area. The use of flood waters for agriculture is 
well documented for the Daulatabad valley where fourth millennium ter- 
raced field systems associated with some 16 sites have been mapped (Pric- 
kett 1979, in progress). Many other sites in that valley are located on 
the edge of silts at the base of alluvial fans, areas which even today are 
subject to sheet flooding during summer rains. Flood water cultivation 
was probably used throughout the Borderlands region in prehistory and 
may have helped form the basis for agriculture in both the Balakot and 
Mehrgarh regions far to the east of the Daulatabad valley. 


Balakot 


The site of Balakot is located about 90 kilometers north-northwest 
of Karachi and about 16 kilometers inland from the Arabian sea off the 
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the southeastern corner of the Las Bela plain. The small, c. 3 hectare 
mound today projects about 9 meters above the surrounding alluvial plain 
of the Windar river, but excavations have revealed that archaeological 
deposits continue for a depth of 5-6 meters below plain level. Beginning 
in 1973 and continuing for four seasons, teams under the direction of George 
F, Dales (University of California, Berkeley) collaborating with Pakistan's 
Department of Archaeology uncovered wide expanses of architectural re- 
mains associated with material culture of the Indus Valley Civilization as 
well as more limited exposures of a pre-Harappan ‘‘ Balakotian” settle- 
ment (Dales 1974, 1979, 1981). The earlier deposits apparently date to 
the second half of the fourth millennium B.C. and are separated from the 
Harappan material by a temporal hiatus of perhaps 500 years. During 
the three principal field seasons (1974-1976), faunal remains were carefully 
collected, most during the course of excavation but some by dry screening 
and wet sieving. This material has been partly analysed and published in 
a preliminary fashion by the author (Meadow 1979a). Following initial 
sorting in the field, Camm Swift (Los Angeles) has taken over detailed 
analysis of the fish bones from the site while Silvio Durante (Rome) and 
J. Mark Kenoyer are working on the malacological remains (e. g., Durante 
1979). 

The Khurkera plain where Balakot is situated is presently characterized 
by severely degraded vegetation, subtropical in nature but limited in growth 
by the uncertainty and uneven availability of moisture, by the cutting of 
shrubs for fuel, and by the overgrazing of domestic animals. The domi- 
nant geomorphological force in the area is the Windar river which, when 
in flood during the monsoons, deposits masses of sediment over the plain. 
During good years, the water from these floods permits agriculture to 
be carried out without the use of irrigation. Presently the Windar river flows 
only seasonally through the Khurkera plain although upstream, before it 
emerges from the Mor range, water is available on a year-round basis. 

Another important feature of the Balakot area is the tectonically 
active character of the coast, portions of which have been upthrust since 
the end of the Pleistocene. Such processes combined with a fluctuating 
mean sea level may have caused significant changes to the nature of the 
coastline since Harappan times and even between the Harappan and pre- 
Harappan periods (see Meadow 1979a for further discussion). Not only 
could the site have been closer to the coast at certain periods in the past, 
but the course and regime of the Windar river may have been quite dif- 
ferent as well. Further information on the nature of the environment 
around Balakot as well as on plant use by past inhabitants of the site 
will become available upon completion of botanical studies presently being 
carried out by Margaret McKean (Southern Methodist University). 
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Mehrgarh, Sibri, and Pirak 


The site of Mehrgarh is located near the northern tip of the Kachi 
plain, a triangular-shaped and very gently sloping expanse of alluvium 
wedged between the Kirthar and Suleiman mountain ranges with its base 
on the Indus river. Situated at the foot of the Bolan Pass and cut by the 
modern course of the Bolan river, the site sits astride a major commu- 
nications route between the Baluchistan - Afghanistan highlands and 
the lower Indus valley. Beginning in late 1974, the French Archaeological 
Mission led by Jean-Francois Jarrige, in collaboration with the Depart- 
ment of Archaeology, Government of Pakistan, has conducted ten succes- 
sive seasons of excavation revealing a sequence of settlements and burial 
grounds ranging from the seventh or even eighth millennium through the 
late third millennium B.C. (Jarrige and Lechevallier 1979, 1980; Jarrige 
and Meadow 1980; Lechevallier and Quivron 1981; Lechevallier, Meadow, 
and Quivron 1982; Jarrige 1981, 1984; Santoni 1984). Because inhab- 
ited areas shifted through time over an area of more than 200 hectares, 
it has been possible to define eight major periods of occupation based an 
a combination of horizontal exposures and smaller soundings. Faunal 
remains have been carefully collected from all periods but, as yet, only 
those from the earliest and latest settlements (Periods I, II, and VII) have 
been analysed in any detail (Meadow 1981, 1984a, c). 

Some 8 kilometers to the southwest of Mehrgarh lie the much 
smaller sites of Nowsharo and Sibri Damb. Nowsharo, about 3 hectares 
in area with a high and low mound, has not been excavated. Surface 
remains, however, include artifacts characteristic of the Indus Valley Civi- 
lization together with earlier materials similar to those found at Mehrgarh 
in Period VII and later material like those from Period 1 at Pirak. About 
1.5 kilometers southwest of Nowsharo is the even smaller site of Sibri 
with deposits no more than 1.5 meters in depth. Parts of this site were 
cleared during the 1980-81 and 1981-82 seasons of excavation (Santoni 
1984) and part of the small collection of faunal remains recovered have 
been analysed. As with the graves and cenotaphs of Period VIII at Mehr- 
garh, the artifactual remains from the settlement at Sibri have close par- 
allels to materials found in Bactria, Margiana, and South Turkmenia 
dating to the second half of the third millennium B. C. (Kohl 1981, 1984). 

About 20 kilometers east of Mehrgarh is the site of Pirak located 
near the town of Sibi on the east bank of the Nari river. This site was 
excavated between 1968 and 1974, again by the French Archaeological 
Mission in collaboration with the Department of Archaeology of Paki- 
stan. Three major periods of occupation have been defined dating between 
the early second and early first millennia B. C. (Jarrige, Santoni, and Enault 
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1979). Except for scattered specimens, animal bones were explicitly col- 
lected only during the last season of excavations. Part of this material 
has been sorted through and a faunal list prepared (Meadow 1979b). Fur- 
ther analysis will be carried out in conjunction with the continuing work 
at Mehrgarh. 

The north Kachi plain where all these sites are located lies in the 
transition zone between monsoon-influenced arid subtropical and tropical 
thorn forest habitats. The three dominant environmental features of the 
area are: 1) the rivers Bolan and Nari, perennial but subject to destructive 
flooding; 2) the clayey alluvial soils, potentially productive using irrigation 
water from the rivers but liable to salinization; and 3) the limited but 
variable and spotty rainfall. A fourth factor of great importance for life 
in the area is the extreme heat of the summer months which is sometimes 
combined with torrential monsoon-influenced rains in August and Septem- 
ber. One adaptation to this situation has been transhumance with some 
human populations taking their herds to the nearby highlands during the 
hot months and bringing them back to the warmer lowlands for the fall 
and winter seasons. The close ties between these complementary highland 
and lowland habitats are evident in the archaeological record where for 
many periods defined at Mehrgarh similar cultural assemblages have been 
described for the Quetta valley (e.g., Fairservis 1956). 

In sum, the settings of Balakot and the Kachi plain sites are similar 
in many respects. They are all located in semidesertic or pseudosteppic 
subtropical alluvial environments at the foot of the Baluchistan highlands. 
During the sometimes torrential summer rains, runoff from these barren 
mountains can cause massive flooding, deposition of silts, and even shifts 
in river channels. These forces, together with wind erosion, can lead to 
widespread and sudden alterations of the landscape and thus can affect the 
viability of agricultural-based settlements. Similar conditions exist in the 
Indus Valley itself as well as in endoreic basins throughout the Borderlands 
area and probably have existed for most of the post-Pleistocene period. 
Both long term instability and short term uncertainty are also character- 
istic of highland valleys in the region, including those of eastern Iran, 
where floodwater agriculture formed one basis of the economy. 


THE FAUNAL REMAINS 


Having provided some background information on the sites and their 
settings, the results of faunal analyses so far completed will next be sketched 
followed by a more detailed discussion of the domestic bovids: sheep, 
goat, and cattle. Before setting out to complete this scheme, however, 
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certain cautionary notes must be sounded. The first of these is that much 
of the analysis reported here is in progress and therefore figures included 
are subject not only to alternate interpretations but also to complete change. 
Second, collections of identifiable specimens from most contexts tend to be 
very small with the result that grouping is necessary. Counts and percen- 
tages are summary in nature and may mask significant spatial and temporal 
variability. Finally, the nature of the faunal record recovered from any 
archaeological deposit is the result of a series of interlocking conditions 
and processes which initially shape and subsequently modify the config- 
uration of those remains. 

To elaborate this last point, one circumstance determining the compo- 
sition of the faunal record is the nature of the local animal populations. 
These populations are ‘‘ sampled” by human individuals through culturally 
influenced activities of hunting, gathering, and husbandry. The manner 
of the interaction between human and non-human animals is the subject 
of zooarchaeological enquiry. Such enquiry, however, is complicated by 
the fact that patterns are sought in material derived from dynamic and, 
to a certain extent, idiosyncratic conditions of the past, a past which often 
can be viewed only in blocks containing the remains of many individual 
activities. Further difficulties are created by the multitude of uncontrolled 
biases introduced into the faunal record by differential deposition and 
preservation, incomplete recovery, and uneven identification. As a result, 
one must never take too literally the summary statistics contained in faunal 
reports but should look for patterns in the data which seem independent 
of archaeological or procedural bias. These patterns will necessarily be 
rather general in nature and have validity only in relation to other patterns 
similarly derived. The research results outlined here reveal patterns of 
this sort, but any conclusions seemingly derived are, in fact, only hypo- 
theses consistent with the available data which await testing when addi- 
tional information becomes available. 


Tepe Yahya and Daulatabad R37 


The faunal remains from Daulatabad R37 and from the early periods 
at Tepe Yahya are principally the bones and teeth of domestic goat (Capra 
hircus), sheep (Ovis aries), and cattle (Bos sp.). Evidence for the wild forms 
of these species is rare, only the occasional very large post-cranial element 
being encountered. Other rare taxa include wild birds, reptiles, and mam- 
mals, represented by only one or two specimens. Birds from all three 
of the environmental zones of the region are represented. Those which 
prefer to nest in cliffs and rocky crags include the eagle owl (Bubo bubo), 
vulture (Gypaetus barbatus), eagle (Aquila chrysaetus and Hieraaetus fa- 
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sciatus), rock dove (Columba liva), and raven (Corvus corax). Representa- 
tive of the flats are partridge (Francolinus francolinus and Alectoris chukar), 
bustard (Chlamydotis undulata), and turtle dove (Streptopelia sp.). From 
water habitats are mallard duck (Anas platyrhynchos), heron (Ardea ci- 
nerea), and possibly pochard (Aytha ferina). As for reptiles, only one form 
has so far been identified, this being the land tortoise (Testudo graeca) 
which can still be found on lower slopes in the area. 

Wild mammal species also represent a wide variety of habitats. From 
the mountains came bear (Ursus arctos or Selenarctos thibetanus) and 
leopard (Panthera pardus). In the low hills or on the plain were the por- 
cupine (Hystrix indica), hare (Lepus capensis), fox (Vulpes vulpes), mongoose 
(Herpestes auropunctatus), lion (Panthera leo), onager (Equus hemionus), 
and, most frequently, gazelle (chinkara — Gazella dorcas and goitered - 
G. subgutturosa). Found in the marshes were jungle cat (Felis chaus) and 
wild pig (Sus scrofa). Living commensally with the human inhabitants 
were various rodents including, most commonly, the Indian gerbil (Tatera 
indica). Domestic dogs (Canis familiaris) were also present as is attested 
by a few of their own bones as well as by their tooth marks on other 
specimens. 

Having listed the species present, it is instructive to review how the 
bones, particularly those of the domestic forms, are distributed through 
the deposits. The approximately 15,500 faunal specimens from the early 
periods at Tepe Yahya come from about 500 different contextual units 
spread over a 2000 year period which can be subdivided into 4 major chron- 
ological units based on ceramic and architectural changes (Beale 1978). 
The architecture itself varies markedly in configuration with different per- 
iods being characterized by different forms. Thus Period VII deposits 
include small mud-brick structures with evidence for multiple rebuilds. 
Period VI is dominated by a set of massive levelling operations appar- 
ently undertaken to expand the edge of the mound out to the south. Period 
V is characterized by small scale domestic architecture and Period IVC by 
a single monumental administrative complex. The 2800 specimens from 
73 contexts at Daulatabad R37 come mostly from a continuous series of 
rebuilt structures belonging to a single domestic complex. 

Figure 1 depicts a series of bar graphs each showing the relative abun- 
dance of the remains of goat, sheep, cattle, and wild mammals for R37 
and for each of the four early periods at Yahya?. For the two Yahya 


2 Figures 1 and 2 are based on standardized counts (totals at base of columns) 
including the following elements: articular ends of long bones, glenoid of scapula, aceta- 
bulum of pelvis, atlas, axis, phalanges, maxillary and mandible pieces with teeth, single 
deciduous third molars, and permanent third molars. The counts are corrected for artic- 
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Fig. 1 - Composition of faunal assemblages from Southeast Iran: Daulatabad R37 
and Tepe Yahya. Proportions are based on the standardized bone counts which 
are noted at the base of each column. 


periods with small scale architecture (VII and V), the percentage of the 
various taxa are quite similar, cattle remains making up from 18 to 23 
percent of the collections, sheep and goat most of the remainder. For 
Period VI, however, the proportion of cattle remains is much higher, 
being over 37 percent. The bones from this period were recovered mostly 
from masses of stone and sherd rubble used as fill between levelling walls. 
This fill is almost certainly tertiary in nature - that is, it was brought from 
elsewhere, perhaps from an area on or off of the site which was used as 
a dump. Faunal materials from such contexts are likely to be presorted 
and not comparable to deposits found in and around domestic structures 
such as those of Periods VII and V. From the monumental complex of 
Period IVC only about 6 percent of the remains come from cattle. This 
very low percentage reflects in part the fact that a good deal of the IVC 
deposit was screened. In unscreened samples, more comparable to most 


ulating specimens. The proportions of sheep and goat reflect the ratio of sheep to goat 
among those elements which could be identified to the genus level. 
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from VII, VI, and V, the proportion of cattle bone is about 8 percent, 
still low when compared to the earlier periods. 

Low percentages of cattle bones combined with especially high pro- 
portions of goat when compared with sheep are features characteristic 
of both Yahya IVC and the earlier deposits of Daulatabad R37. A drier 
environment such as exists in the Daulatabad valley today can, perhaps, 
help account for the relative abundance of goats and dearth of cattle re- 
mains from that site at the same time that they are much more frequent 
in similar deposits at Tepe Yahya (Period VII). Assuming like constraints, 
the similar configuration of faunal remains from Yahya IVC may reflect 
a less hospitable environment in the Soghun valley at the end of the fourth 
millennium, a situation which is perhaps supported by the fact that the 
even drier Daulatabad valley was apparently abandoned by settled popu- 
lations at that period. The faunal profile of this proto-Elamite period at 
Yahya, however, could also reflect the cultural discontinuity between that 
and earlier periods at the site with the introduction of different faunal 
exploitation practices and perhaps even different animal populations. A 
situation such as this is very clearly present at the site of Balakot on the 
southeastern edge of Baluchistan. 


Balakot 


Each of the two major cultural periods represented at Balakot is 
characterized by a distinctive faunal collection (Meadow 1979a). The late 
fourth millennium B.C. ** Balakotian” assemblage is dominated by the 
bones and teeth of cattle, these making up about 75 percent of mammalian 
remains recovered, the rest being sheep, goat, gazelle (Gazella dorcas), pig, 
and onager, the last two taxa represented by only a very few pieces. Fish 
bones are almost completely absent and shells are rare, those found being 
of many different varieties and generally unbroken. 

The situation for the Harappan period is rather different. Nearly 
the same mammalian fauna is represented as in the earlier occupation 
but small ruminants make up about 60 percent of the collection and large 
mammals (primarily cattle) only about 40 percent. Added to the domestic 
stock was the water buffalo (Bubalus bubalis), while in addition to gazelle, 
nilgai (Boselaphus tragocamelus) were hunted. Fish were clearly very im- 
portant in the diet, their bones surpassing in mass those of mammals 
in some sieved lots. Although Camm Swift, who is studying the fish 
bones, reports that about 30 taxa are represented (personal communication), 
the remains of one species of grunt - Pomadasys hasta — dominates the 
assemblage, the distinctive neurocrania of more than a thousand in- 
dividuals having been tabulated. This medium-size fish frequents shallow 
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water and estuaries of the region where it can be caught in stationary gill 
nets. 

Also important to the Harappan period peoples of Balakot were mol- 
lusks, and here again one species - Terebralia palustris — dominates, its 
smashed remains making up about 67 percent of the estimated number 
of individuals represented in the collection. Alone of all the forms of 
mollusks recovered from Balakot, this gastropod inhabits brackish waters 
and intertidal muds, specifically the mangrove swamps which occur in shel- 
tered areas along the northern edge of the Arabian sea and in the Indus 
delta region. The second most frequently occurring mollusk in the Harap- 
pan period (c. 15 percent) is the bivalve Callista (Meretrix) casta, the 
shells of which formed the basis for a unique shell-bangle industry (Dales 
and Kenoyer 1977). This species together with most others represented 
at the site occupy sandy or muddy habitats along the coast and in shel- 
tered bays or lagoons (Durante 1979). 

From the faunal remains it is clear that the Harappan period popu- 
lation of Balakot was willing and able to tap a much wider range of re- 
sources than their predecessors at the site. Whereas the ‘* Balakotian”’ 
peoples probably grazed their cattle-dominated herds in the alluvial areas 
immediately around the site and hunted gazelle in the same restricted 
habitat, the Harappan inhabitants were able to effectively exploit not only 
that environment but also the mangrove swamps, lagoons, estuaries, and 
open sea coast, thus adding a completely new dimension to the nutrition- 
al energetic base of the settlement. Furthermore, although large mammals 
(primarily cattle) continued to contribute most to the mammalian por- 
tion of the diet, the higher proportion of small ruminant remains indicates 
that more goat and sheep were herded thus permitting more extensive 
use of marginal grazing environments on the terraces and in the uplands 
surrounding the site. A very few examples of large sheep and goat bones 
(see below) suggest that some wild caprines may have been hunted in ad- 
dition to the gazelle and nilgai. 

Balakot was a small settlement during the Harappan period occupied 
by a population whose cultural orientation was toward Sind and not Ba- 
luchistan, It seems probable that they were immigrants to the area, but 
whether these people brought with them a marine orientation or developed 
it while living at the site is a question which cannot yet be answered. Far- 
ther east is the small Harappan settlement of Allahdino, located near 
Karachi airport (Fairservis 1976, 1977; Hoffman and Cleland 1977). The 
list of fauna from that site is similar in many respects to that from Balakot 
(Turnbull, personal communication), but although mollusks and fish are 
represented in the collection, information is not yet available regarding 
the extent to which marine resources contributed to the diet of the popu- 
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lation of that site. Otherwise, there are no contemporary or earlier faunal 


assemblages from coastal Sind or Baluchistan, and thus it is impossible 5 ESS 
to comment upon the development of the use of marine resources in the 


region. 


Mehrgarh and Sibri 


The site of Mehrgarh is one of the few in the Middle East where it 
may be possible to identify the beginnings of animal husbandry in the 
eighth millennium B.C. and to follow the course of its development into 
the third millennium (Meadow 1981, 1982a, 1984a, c). After five seasons 
of analysis, a general picture has emerged which includes the following 
main points: first, a shift during the course of the aceramic Neolithic from 
assemblages dominated by the bones of wild mammals to those com- 
prised almost entirely of the remains of cattle, sheep, and goats: second, 
a continuous increase throughout the aceramic and ceramic Neolithic 
periods in the percentage of cattle bones in relation to those of other taxa; 
third, a decrease in the size of sheep, goat, and cattle through this same 
time frame; and fourth, a decrease in the percentage of cattle bones in 
later periods. 

Figure 2 presents a series of bar graphs showing the relative abun- 
dance of the remains of different animals for 15 divisions of the archaeo- 
logical sequence in the north Kachi plain. Each column represents 100 
percent of the standardized bone counts from a related group of occupa- 
tional deposits, the earliest being to the left, the latest to the right of the 
diagram. The first 10 columns summarize data from aceramic Neolithic 
deposits, all assigned to Mehrgarh Period I. The next 2 columns represent 
the early ceramic levels of Period II (Phases A and B) which date to the 
middle and end of the sixth millennium B.C. (Jarrige and Lechevallier 
1981, Jarrige 1984). The last three columns are derived from the third 
millennium assemblages of Mehrgarh Period VII (Phases A-C) and Sibri 
Damb. 

In the earliest levels at Mehrgarh (MR3T 17-13 and MR3S 8), a 
high proportion of the faunal remains come from wild mammals. Bones 
from 12 large ungulate species have been identified including, in approxi- 
mate order of abundance, gazelle (chinkara - Gazella dorcas), wild sheep 
(Ovis orientalis), wild goat (Capra ?aegagrus), swamp deer (barasingha — 
Cervus duvauceli), nilgai (Boselaphus tragocamelus), and wild cattle (Bos 
‘namadicus). Less common are the bones and teeth of water buffalo (Bu- 
balus bubalis), spotted deer (chital — Axis axis), onager (Equus hemionus), 
blackbuck (Antilope cervicapra), wild pig (Sus scrofa), and elephant (Ele- 
phas maximus). Even though the numbers of bones from medium-sized 
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Fig. 2 - Composition of faunal assemblages from Mehrgarh Periods I, 1 
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mammals (gazelle, sheep, and goat greatly exceed those of larger forms 
(including swamp deer, nilgai, and cattle), the overall dietary contribution 
of the larger animals was probably greater. Occasional bones from smaller 
mammals have also been identified together with a very few specimens 
from fish, birds, and turtle. Thus, while the early aceramic Neolithic 
inhabitants of Mehrgarh hunted ‘big game” animals whose preferred 
habitats include the hills, the plains, and river, lake, or swamp margins, 
these same people seem to have paid little attention to avian and aquatic 
resources. 

In his study of the plant remains from Mehrgarh, Lorenzo Costan- 
tini (1984) has been able to identify the impressions and remains of 
cultivated wheat and barley in the earliest levels of the aceramic Neo- 
lithic. Most of the ungulate species previously listed are known to enter 
cultivated fields to feed on the crops. Thus, the faunal profile from the 
early aceramic levels may, in part, reflect the elimination of crop-robbing 
animals. Some of these wild ungulates continued to be killed throughout 
the occupation of the site, most notably gazelle, onager, and pig. In ad- 
dition, during Period VII, significant numbers of bones from river turtle 
(Trionyx gangeticus) and catfish (silurids) have been recovered, this indi- 
cating greater explotation of aquatic environments in these later periods. 

By the end of the aceramic Neolithic at Mehrgarh, almost all the fau- 
nal remains come from sheep, goat, and cattle. The very fact of their 
steadily increasing dominance through the course of Period I is, in itself, 
good evidence for the development of animal keeping and herding. The 
increase is particularly marked in the case of cattle with a contribution to 
the faunal record of about 4 percent in the earliest levels of Period I, 
38 percent by the end of the aceramic, and 65 percent in mid-Period If 
(Phase B, c. 5000 B.C.). Accompanying this increase in frequency is a 
decrease in the size of the animals represented, a phenomenon which pro- 
vides evidence for the local domestication of this animal (see below). 

The change from an assemblage dominated by the remains of wild 
forms to one almost exclusively comprised of bones from domesticates 
is also associated with a reversal in the ratio of sheep to goats. In the 
earliest levels of the aceramic, remains identifiable as goat greatly out- 
number those of sheep. By the middle of Period I, the ratio is reversed 
with sheep bones dominating those of goats by more than two to one. 
At the end of the aceramic, the proportions are about even and, although 
fluctuating, they remain more or less even in later assemblages. Just as 
with cattle, there is a decrease in the dimensions of sheep bones which 
accompanies their increasing frequency in the faunal record. 

The faunal remains from Period II at Mehrgarh have been recovered 
principally from areas adjacent to compartmented structures which were 
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probably used for storage and which are characteristic of all excavated 
portions of the site in that period as well as in the following fifth mil- 
lennium Period III. It is possible, therefore, that just as with Yahya Per- 
iod VI, the high proportion of cattle remains is a reflection of the special 
nature of the contexts in which they were found, contexts which differ 
considerably from those associated with the smaller scale domestic archi- 
tecture of Period I. While this possibility remains to be tested with the 
excavation of other types of structures at Mehrgarh, a very high proportion 
of cattle remains is not unique to this site. A figure of 75 percent has 
already been quoted for cattle bones in the pre~Harappan period at Ba- 
lJakot and an even higher proportion has been documented for early third 
millennium levels at the site of Jalilpur, located near Harappa in Pakistani 
Punjab (Meadow, in press B). By the third millennium in the Kachi plain, 
however, the faunal profiles of both Mehrgarh (Period VII) and Sibri 
Damb are much more similar to those of the late aceramic Neolithic than 
to those of Period II. 


The domestic bovids 


The evidence presented above indicates that sheep, goats, and cattle 
were the animals of primary economic importance to the peoples of eastern 
Tran and Baluchistan during the pre- and protohistoric periods. Particularly 
intriguing is the important role played by cattle in alluvial areas of eastern 
Baluchistan, a position which contrasts with that held by the same animal 
on much of the Iranian plateau. The historic importance of cattle in the 
economies and ideologies of South Asian peoples is well known and it 
is now becoming clear that this position was attained early in the post- 
Pleistocene period. 

High frequencies of cattle remains at archaeological sites are all 
the more noteworthy when one considers that it takes about twice as 
much time for a cow to bear her first young as for a sheep or a goat. 
With the longer time necessary for regeneration, a much smaller number 
of the larger animals can be killed while, at the same time, maintaining a 
given herd size. Thus, large bovids are likely to be under-represented in 
the archaeological record compared with their proportions in the living 
community. Furthermore, a single cow or bull will yield more than ten 
times the meat of a sheep or goat of comparable age. Thus, even at sites 
where cattle remains make up as little as 10 percent of the faunal assem- 
blage, those animals may have been contributing more to the overall diet 
than all other taxa combined. Since a single animal is so large, however, 
it would have been necessary either to preserve the meat in some fashion 
or to distribute it much more widely beyond the immediate family unit 
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than would be required for a smaller animal. These considerations would 
seem to have implications for an understanding of prehistoric social pat- 
terns particularly at sites like Mehrgarh and Balakot where the proportion 
of cattle remains is so very high in some periods. 

The evident success of cattle keeping in the Borderlands region in 
the past as well as today is due at least in part to the nature of the breeds 
developed in the area. The humped cattle or zebu (Bos indicus) of the 
region are well known for their tolerance of heat and for their ability to 
browse marginal range vegetation. That we are dealing with animals 
of the same type in the past is evident from both representational and osteo- 
logical evidence. As early as mid-sixth millennium Period II at Mehrgarh 
there is a figurine of a humped bull and these continue to be found 
throughout the sequence at Mehrgarh as well as at most other pre- and 
protohistoric sites in the greater Indus valley. At third millennium Shahr-i 
Sokhta in Iranian Seistan, at least 64 percent of the more than 1200 ani- 
mal figurines depict zebu cattle (Caloi and Compagnoni 1977). By con- 
trast, identifiable cattle figurines without humps seem to be rare or absent 
at sites in the region although depictions of such animals are known 
from Indus seals. 

Osteological evidence for Bos indicus is also present at all sites re- 
viewed here. Notched (bifid) dorsal spines of thoracic vertebrae have been 
identified from Daulatabad R37, Tepe Yahya, Balakot, and Mehrgarh as 
well as from Shahr-i Sokhta (Caloi and Compagnoni 1981). Such spine 
morphology is characteristic of some breeds of humped cattle although it 
is also found, very rarely, in non-humped individuals as well (Epstein 
1956). Another characteristic of zebu cattle are broad and flat sub-orbital 
rims which terminate on the jugal plane of the skull (Grigson 1980: 23). 
The sub-orbital rims of adult European non-humped cattle tend to taper 
toward the front of the skull becoming narrow and sharp. All zygomatic 
elements with preserved orbital rims examined from Mehrgarh, Balakot, 
Daulatabad R37, and the early levels of Tepe Yahya are of the zebu type. 
Thus, the evidence provided by the figurines for the presence of humped 
cattle is confirmed by the osteology, but just as with the figurines, one 
cannot exclude the possibility that non-humped cattle were known as 
well. 

In addition to the likelihood that most, if not all, of the pre- and 
protohistoric cattle in the Borderlands area were of the humped variety, 
is the possibility that wild cattle were brought under human control lo- 
cally at about the same time that a similar process was taking place in 
western Asia and southeastern Europe (Békényi 1976). Evidence for the 
local domestication comes principally from Mehrgarh and is in the form 
of the steadily increasing representation of cattle at that site accompanied 


[19] Faunal Exploitation Patterns 899 


by a decreasing size of the animal. The first phenomenon was discussed 
earlier; the second, size reduction, will be elaborated at this point. 

Figures 3 and 4 are a series of histograms which display the relative 
frequencies of measurement data for cattle in relation to a “* standard 
animal”. Because sample sizes for individual measurable elements are 
so small, it is necessary to use a ‘‘ technique whereby points representing 
the dimensions of different elements can be plotted on the same axis. To 
do this, all measurements are related to the analagous dimensions of a 
“* standard animal” and each result is scaled in such a way that the dif- 
fering sizes of the various elements are taken into consideration” (quota- 
tion from Meadow 1981: 160; see also Uerpmann 1979). This procedure 
assumes: 1) that the dimensions of the different elements in any given 
animal bear the same relationship to each other (and, therefore, to the size 
of the animal as a whole) as they do in the standard animal; and 2) 
that each dimension included comes from a different animal. 

The first assumption is questionable since a good deal of individual 
variation can be expected to occur, particularly in domestic stock. Measure- 
ments from bones which are known to articulate or different dimensions 
of the same specimen can be shown to relate quite differently to the stan- 
dard. This objection is not fatal, however, since what is being observed 
are trends and no attempt is made to identify the state of a particular 
specimen, something which can be done only on a element by element 
basis taking into consideration such factors as age, sex, and qualitative 
aspects of morphology. The second assumption is not a problem when 
dealing with small collections from many different loci, each of which 
almost certainly represents a different chronological point. 

The ‘‘ standard animal” for Figures 3 and 4 is a large male zebu 
from the collection of the Museum of Comparative Zoology, Harvard 
University, an animal which should represent the upper size limit expected 
for domestic stock (see Meadow 1981: Table 9). The dimensions of bones 
from this animal along with the corresponding ones from the archaeo- 
logical specimens are converted into logarithms and then subtracted one 
from the other, this being one way to take into consideration the varying 
sizes of the different elements. In cases where there are more than 15 
measurements available, histograms are drawn to show the relative fre- 
quencies of points falling within the same 0.020-wide division, In ad- 
dition, arrows are plotted to mark the mid-point of each distribution. 
For the early levels of Mehrgarh (MR3T) with only 15 specimens, histo- 
grams are not drawn; instead, the location of the individual dimensions 
are marked within the total range (Figure 3, top). 

The purpose of preparing diagrams like these is to attempt to deter- 
mine whether any size diminution trend is identifiable over time in a 
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series of archaeological “‘ populations”. Decrease in size is one feature 
which research on European and Middle Eastern material suggests was 
attendant upon the keeping and breeding of originally ‘* wild” sheep, 
goat, cattle, and pig populations before the introduction of selective breed- 
ing for size (see, e.g., Boessneck and von den Driesch 1978, Uerpmann 
1978, 1979). Should a decrease be evident, however, the question arises 
as to whether this was due to the keeping and breeding of local ‘‘ wild” 
stock or the importation of “* domestic” animals into the area. 

In Figure 3, an overall decrease in the dimensions of cattle bones at 
Mehrgarh over time is clear, this marked by a leftward shift of the extre- 
mities of the histograms and of the median arrows. By the end of the 
aceramic Neolithic (Period 1, 2-1), the mid-point has moved left more than 
one segment and by early ceramic Period I[A the arrow has jumped an 
additional two segments. Indeed, by Period II, size reduction seems to 
have pretty well run its course at Mehrgarh although occasional bones from 
smaller animals appear in later periods. By comparing Figure 3 with 
Figure 4, it can be seen that the overall smaller size eventually attained 
by the Mehrgarh animals is similar to that for animals from Balakot as 
well as from the Punjab site of Jalilpur. In sum, with the presence of wild 
cattle in the Mehrgarh region documented by some specimens with very 
large dimensions, the evidence for overall size diminution combined with 
increasing representation of cattle bones in the faunal record is entirely 
consistent with an interpretation of local domestication of this animal. 

Before examining the evidence for sheep and goat, the situation 
with cattle at Tepe Yahya remains to be discussed. Comparison of the 
histograms and medians for that site in Figure 4 with those for the Paki- 
stani sites show that cattle bone dimensions for Yahya Periods VII through 
V demonstrate little change through time and remain, on the whole, larger 
than those from contemporary sites on the Indus side of Baluchistan. With 
Yahya Period IVC, however, there seems to be an overall reduction in 
size, a phenomenon which must be considered in light of the gap in occu- 
pation at the site between Period V and the succeeding proto-Elamite 
settlement. It is possible that local cattle could have become smaller 
or that only smaller cattle are represented in the faunal record or that 
a different and unrelated population of animals was present in the area. 
These possibilities can be tested only when analyses of materials from 
other sites and from later occupations at Yahya become available. Of 
relevance, however, is the fact that the dimensions of first phalanges from 
third millennium Shahr-i Sokhta cattle approach more closely the distri- 
bution of Yahya Periods VJI-V than that of Yahya IVC or of the later 
Pakistani sites (Bruno Compagnoni, personal communication). This phe- 
nomenon seems to lend support to the population replacement hypothesis, 
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Fig. 5 — Size distribution of sheep (Ovis sp.) bones from Mehrgarh plotted according 
to the difference of logarithms technique (see text). 
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Fig. 6 — Size distribution of sheep (Ovis sp.) bones from Balakot and Tepe Yahya 
plotted according to the difference of logarithms technique (see text). 


a larger east Iranian zebu population continuing to be exploited at least 
in Seistan. 

Turning now to sheep, the size reduction for this animal is also marked. 
Figures 5 and 6 display histograms for measurements from Mehrgarh, 
Balakot, and Tepe Yahya, these prepared in the same fashion as those 
for cattle but with the standard dimensions being those of a recent female 
wild sheep as presented by Uerpmann (1979: 175) in his important review 
of sheep and goat domestication in western Asia (see also Meadow 1981: 
Table 9). Almost all of the sheep bones from the earliest aceramic Neo- 
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Fig. 7 - Size distribution of goat (Capra sp.) bones from Mehrgarh plotted according 
to the difference of logarithms technique (see text). 


lithic at Mehrgarh (MR3T and MR3S 7-6) have dimensions larger than 
the standard. During the later part of the aceramic as well as during the 
ceramic Neolithic (Period II), the range of points is widely spread on 
both sides of the ‘‘0”-line but with the medians still to the right of or 
at the standard. For later periods at Mehrgarh (III-VII), the whole dis- 
tribution moves considerably to the left (i.e., the dimensions are smaller), 
but the median does not lie so far left as it does in the case of Balakot 
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Fig. 8 — Size distribution of goat (Capra sp.) bones from Balakot and Tepe Yahya 
plotted according to the difference of logarithms technique (see text), 


SS 


(Figure 6) where, however, the spread of points is very wide indeed, bones 
from occasional wild sheep almost certainly being present. At Yahya, 
too, there seems to be an overall size reduction through time (Figure 6) 
although even in fifth millennium Period VII, the median together with 
most dimensions fall to the smaller side of the standard. 

The situation for goats is somewhat different from that for either 
cattle or sheep. Even in the earliest levels at Mehrgarh (Figure 7), small 
goats are present and the median lies to the left of the standard which, 
in this case, is the average of dimensions from a male and a female wild 
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goat (as defined by Uerpmann 1979: 175; see also Meadow 1981: Table 9). 
Just as with sheep at Yahya, a further overall size reduction in goats does 
occur at Mehrgarh with the distribution by early ceramic Period II lying 
even farther on the small side of the standard than at Balakot. At Yahya, 
however, there is no evidence for any size reduction in goats, the distri- 
butions being remarkably similar for all temporal divisions (Figure 8). 

To interpret these trends for the small bovids at Mehrgarh, it is ne- 
cessary to recall the change in sheep to goat ratios at that site. In the 
earliest levels, goat bones outnumber those of sheep while in later levels 
of the aceramic Neolithic, the ratio is reversed with sheep remains domi- 
nating those of goat by ratios of more than two to one. The coincidence 
of increasing frequency and decreasing size of sheep certainly suggests 
a change in the man-animal relationship, with the capture, keeping, and 
breeding of local wild stock being a possible explanation. Unfortunately 
this hypothesis cannot be tested through examination of age/sex profiles 
because of the small sample or through documentation of change in horn 
core morphology because of the absence of any such specimens. As for 
the goats, it seems likely that these were the first husbanded animals in 
the region, perhaps having been brought in from the Baluchistan highlands 
as early as the eighth millennium B.C. Such an hypothesis receives strik- 
ing confirmation from the presence of 2 graves dating to the end of the 
earliest aceramic occupation at Mehrgarh (top of MR3S 8), each human 
body having been buried with the complete carcases of 5 infant goats 
around its feet (Lechevallier, Meadow, and Quivron 1982). Once local 
sheep and cattle breeding got underway, however, the importance of goats 
diminished, only slowly to regain parity with sheep, perhaps as available 
wild stock of the latter diminished and the grazing tracts became increas- 
ingly degraded. 


Pirak and the coming of camel and horse 


Following domestication of goats, cattle, and sheep, the next animal 
species to be placed in a special relationship to human populations of the 
Borderland region were camel (Camelus sp.) and horse (Equus caballus). 
Evidence for their presence before the late third millennium is poor al- 
though it is likely that at least the camel was introduced into the subconti- 
nent from Central Asia during the Harappan period. The discoveries of a 
Harappan settlement on the Amu Darya in northern Afghanistan (Franc- 
fort and Pottier 1978) and Central Asia-related materials at Mehrgarh 
and Sibri (Santoni 1984) show clearly that there was direct contact 
between the two regions during the late third and early second millennia 
B.C. To date, however, no camel or horse remains have been found 
at Sibri although the bones of onager have been identified. 
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In Turkmenia, camel bones and figurines have been recovered from 
Namazga IV period sites (early third millennium B.C.: Masson and Sa- 
rianidi 1972; Ermolova 1968, 1970; Kuz’mina 1980) with skeletal remains 
from even older levels at Anau (Duerst 1908). From the representations 
and some osteological considerations, it is apparent that the camels of 
Central Asia were of the two-humped species, Camelus bactrianus, just 
as they were at Shahr-i Sokhta in eastern Iran during the third millennium 
(Compagnoni and Tosi 1978). At Pirak in the Kachi plain, figurines of 
this bactrian variety are present in deposits of all periods excavated (c. 
1800-750 B.C.: Jarrige, Santoni, and Enault 1979), and bones of camels 
have also been recovered but not yet studied in detail (Meadow 1979b). A 
very few camel bones are described by Sewell (1931) from Mohenjo-daro 
and by Prashad (1936) and Nath (1962) from Harappa. These have been 
identified as ‘‘ Camelus dromedarius?” primarily on the basis of compari- 
son with a single dromedary skeleton in the collection of the Zoological 
Survey of India. In addition, a complete camel skeleton was excavated 
at Mohenjo-daro during Wheeler’s campaign, found dumped into some 
foundation fill at the site. Photographs of these remains exist in the ar- 
chives of the Department of Archaeology in Karachi and have been 
made available to the author by George F. Dales (Meadow 1984b) and 
Michael Jansen. Should the bones of this animal be found in the collections 
in Pakistan, determination of species might be possible even though the 
animal was quite young when it died (all visible bones including distal 
humerus are unfused). From the evidence of the figurines of Pirak, how- 
ever, it seems likely that the early camel of northwestern South Asia 
was the two-humped bactrian species, individuals of which in later times 
were bred with dromedaries of Arabian origin to produce the hybrids so 
desirable for caravan purposes (Bulliet 1975; see also Kéhler 1981). 

The situation with the horse is not so clear. There are, as yet, no 
convincing reports of horse remains from archaeological sites in South 
Asia before the end of the second millennium B.C. Many claims have 
been made (e.g., Sewell 1931; Nath 1962, 1968; Sharma 1974) but few 
have been documented with sufficient measurements, drawings, and photo- 
graphs to permit other analysts to judge for themselves. An additional 
complication is that some specimens come from archaeological deposits 
which could be considerably younger than the main body of material 
at the site in question (e.g., Mohenjo-daro and Harappa). Identifications, 
no matter how firm, are not particularly useful if the bones on which 
they are based come from poorly defined contexts. 

Northwestern South Asia is the home of Equus hemionus khur, a 
subspecies of ‘‘ onager” or asiatic wild ass (Groves and Mazak 1967)- 
This animal, before the present century, was distributed throughout the 
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alluvial plains of the northwestern portion of the subcontinent and in 
Baluchistan (Roberts 1977), intergrading with the Persian onager (E.h. 
onager) in eastern Iran. Today, a relict population finds refuge in the Rann 
of Kutch. The wild relatives of the horse (E. caballus) and donkey (E. 
asinus) are not native to the Iranian Plateau and South Asia, the domestic 
animals having been brought into the area probably from the west and 
north. It is the date and circumstances of the introduction of these do- 
mesticated forms which is at issue. 

Distinguishing between the different species of equid is not straight- 
forward, especially when most of what one has to deal with are loose 
teeth and bone fragments. Generally speaking, the long bones of donkey 
and hemione tend to be more slender than the same, comparably sized 
elements of horse, while the bones of the West and South Asian domestic 
ass are smaller than those from all but the smallest forms of hemione. 
These phenomena are clearly evident in the metapodia (e.g., Békényi 
1972) and the first phalanges (e.g., Compagnoni 1978a). It is on the basis 
of the latter elements that Lundholm (1949) determined that the Anau 
“horse” (Duerst 1908) is, in fact, a hemione. It is also on the basis of 
this phalanx that one can ascertain from the published photographs that 
the “‘horse” of Surkotada, a Harappan period site in the little Rann 
of Kutch (Sharma 1974, plates X and XIII), is likewise almost certainly 
a half-ass, albeit a large one. Another difference appears in the mandib- 
ular cheek teeth wherein the valley between metaconid and metastylid 
is usually rather ‘*V shaped in asses and hemiones and open-‘‘U”-shaped 
in horses. Unfortunately, these diagnostics were transposed by Groves 
and Mazak (1967: 325), thus adding an additional bit of confusion to the 
literature (see Békényi 1972). Again, on the basis of what one can make 
out in the inappropriately oriented photographs, the lower cheek teeth 
from Surkotada come from hemiones (Sharma 1974: especially plates XI 
and XII). 

At Pirak there are two types of evidence for horse being present at 
the site — representational and osteological. Equid figurines from Periods 
1 and II are represented with a marked forelock (e.g., Jarrige, Santoni, 
and Enault 1979: drawings 564, 599, and 602). This feature, characteristic 
of the domestic horse, is practically the only detail in marked relief, thus 
leading one to suppose that perhaps the makers of these objects wished 
to emphasize the fact that the figures were horses and not hemiones. The 
only bones so far definitely attributable to the horse, however, come only 
from Period III (first millennium B.C.). More common in the selected 
sample reviewed are the remains of hemiones (all periods), with the ass 
perhaps being represented as well. 

The situation at Pirak bears some resemblance to that in Turkmenia, 
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Representations of horses apparently occur in the Namazga V period in 
the second half of the third millennium B.C. (Masson and Sarianidi 1972: 
120; Kuz’mina 1980). The first bones identified as horse, however, come 
from the end of the second millennium (Ermolova 1970). As at Pirak, 
the number of faunal specimens available for analysis from the Central 
Asian sites is very small and rather unsystematically collected with the 
result that the true picture is probably obscured. In eastern Iran, bones 
of horse, donkey, and hemione are all present together with camel at Tepe 
Yahya in deposits later than Period IVA (i.e., later than the mid-second 
millennium B. C.). 


CONCLUSION 


Broadly speaking, it is possible to identify two ‘‘ agricultural revo- 
lutions” in Eastern Iran and Baluchistan3. The first, of course, is that 
associated with the neolithic: by the mid-sixth millennium B. C., a barley/ 
wheat -— cattle/sheep/goat complex had been firmly established in the 
region (Meadow 1982b). The second revolution comes at the end of the 
third/beginning of the second millennium B.C. with the introduction to 
the area of rice, millet, sorghum, camel, horse, and donkey, all forms which 
could be exploited in such fashion as to supplement and not supplant the 
older agricultural complex (Costantini 1981, Meadow 1982b). While our 
understanding of the dynamics of both ‘“‘ revolutions” is still poor, it 
is now clear that the prehistoric inhabitants of this part of the Middle 
East cannot be viewed as simply passive recipients of foreign agricultural 
technologies. Thus, sixth through third millennium B.C. agriculture was 
based at least in part on exploitation of locally domesticated forms of 
wild cereals and animals. Round-grained barley (Hordeum sphaerococcum) 
and zebu cattle (Bos indicus) are two domestic forms almost certain- 
ly developed in this region (Costantini 1984; Meadow 1984a, c). As 
for the second revolution, while the plant and animal forms involved 
do seem to have been introduced, one suspects that to learn more about 
their adoption and integration into the socio-economic structure will 
lead to a better understanding of the reasons for the marked changes so 
evident in the archaeological record of eastern Iran, Baluchistan, and the 
Indus Valley during the mid-second millennium B.C. 


3 My thanks to Jean-Frangois Jarrige for drawing my attention to this way of 
addressing the issue. 
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+t LAXMAN PRASAD MISHRA 


NAM’DEV, ARTEFICE DEL RINNOVAMENTO RELIGIOSO 
DELL’'INDIA SETTENTRIONALE * 


Non @ scopo di questo articolo incrementare il dibattito, annoso e 
non di rado artificioso, su quanti sant Nam’dev siano esistiti e abbiano 
composto canti di devozione religiosa, o sulla distinzione di sant Nam’dev 
del Maharasthra da sant Nam’dev del Pafijab. Tale disputa deve conside- 
rarsi, infatti, conclusivamente risolta alla luce del contributo di insigni stu- 
diosi indiani!, i quali - sia pure solo in tempi recenti - hanno saputo 
dimostrare l'unicita della figura e dell’opera di sant Nam'dev. 


* Ricerca effettuata con fondi del Ministero Pubblica Istruzione. 

1 Tl primo studioso che affrontd con visione complessiva la figura ¢ l’opera di sant 
Nam’dev fu V.M. Sarma, nel suo Hindi ko marathi santom ki den (Patna, 1957). Fino 
ad allora, si era registrata la reciproca indifferenza, o ignoranza, degli studiosi hind! 
marathi, i primi interessati alle composizioni pafijab! di Nam'dev, i secondi a quelle 
in lingua marth! Fu lo stesso Sarma, che deve comunque ritenersi I'autorité pid pre- 
stigiosa in questo specifico campo di ricerca, a indicare la possibilitt di considerare Nam'- 
dev, ¢ non Kabir, liniziatore della letteratura ¢ della spiritualitt nirgup. Non ebbe, 
perd, la chiarezza ¢ la determinazione necessarie per trasformare tale ipotesi in tesi fon- 
data ¢ motivata. Per un classico esempio della tesi contraria, cf. invece R. Tripathi, 
« Nirgup-mat ke pravartak Nam’dev ya Kabir», in Sammelan patrikd, vol. 53, nn. 1-2, 
Allahabad, 1967, pp. 9-15. L’unico storico di letteratura hind! che, a questo riguardo, 
si 2 schierato al fianco di V.M. Sarma, ¢ G.C. Gupt, Hindi bhdsd kd vijfdnik itihds, 
Allahabad, 19782, pp. 128-129. Gupt fa esplicitamente propria l'ipotesi di Sarma, ma vi 
dedica solo poche righe, né la sostiene con il necessario rigore critico, Sull’argomento, 
¢f. anche N. C. Jog’lekar, Hindi evam marathi vaisnav sant-sdhity’ kd tul'ndtmak adhyayan, 
Mathura, 1968; S.K. Aq’kar, Hindi nirgun kavy’ kd Grambh or Nam'dev ki hindi kavita, 
Allahabad, 1972; A.P. Kamat, Mahdrdsthr ke ndth'panthiy’ kaviyom kd hindi kavy', 
Mathura, 1976. Per cid che riguarda, pit’ specificamente, Iidentita del Nim'dev del Ma- 
hardsthra e del Nam'dev del Pafijib, cf. Bharadvaj, Sikhdfcyd Adigranthatil Nam'dev, 
Bombay, 1938; S.P. Josi, Pafjabatil Nam'dev, Bombay, 1940. Fra le pid recenti pub- 
blicazioni, sostenute dal convinto contributo del Governo del Mahirasthra, si ricordino 
almeno: Sri Nam'dev-caritr, kdvy’ Gni kdry’ (a cura di G. V. Katikar, H. V. Indm’dar 
et al.), Bombay, 1970, e Ndm'dev, ek vijay'ydtra (a cura di R.C. Dhere ¢ A. P. Kamat), 
Puge, 1970, 
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La tesi che verra qui esposta é dunque un’altra, e rappresenta un 
progresso ulteriore di ricerche rispetto a quella dimostrazione dell’unicita 
della figura e dell’opera di Nam’dev. Costui, secondo quanto si vorra 
illustrare, deve infatti ritenersi l’iniziatore del vasto movimento della spiri- 
tualita nirgun. Nam'dev, dunque, e non Kabir, come convenzionalmente 
¢ generalmente si assume, fu il primo sant della storia religiosa indiana. 

Prima di illustrare tale tesi nei suoi dettagli, si rende peraltro neces- 
sario affrontare due questioni assolutamente preliminari, vale a dire, la 
prima: se si considera Nam’dev come I'iniziatore della spiritualita nirgun, 
come é possibile spiegare il vuoto di presenze, all’interno di questa tradi- 
zione, fra il xi secolo dello stesso Nam’dev e il xv secolo di Kabir? La 
seconda: esistevano, nel Maharasthra del xi secolo, le condizioni socio— 
culturali, religiose ¢ filosofiche che possano spiegare la nascita del primo 
sant della storia religiosa indiana? 

Per cid che riguarda questa seconda questione — che é utile affrontare 
subito —- si dovra in primo luogo ricordare il profondo legame di ami- 
cizia che uni Nam’dev a Jiian’dev (o JijaneSvar, 1275-1296), autore straor- 
dinariamente precoce di una considerevole opera di insegnamento reli- 
gioso (la Jfdnesvari, 12907) e vivo anello della catena di trasmissione delle 
dottrine dei Nath, e in specie di Gorakh’nath (ix secolo). Va rilevato, 
in effetti, che ai tempi di Nam’dev il culto e la letteratura dei Nath erano, 
nel Maharasthra, particolarmente vivi, diffusi e popolari. A cid deve ag- 
giungersi la constatazione che il guru che conferi l’iniziazione (diksa) a 
Nam’dev fu un altro rappresentante del Nath’panth, quel Bisoba Khecar, 
o Khecar’nath, che tanto spesso il nostro sant canta con accenti di commo- 
zione e gratitudine nei suoi pad e abhang?. Tutto cid vale a rendere pid 
comprensibile la decisione di Nam’dev di abbandonare l’amata citté di 
Pandhar’pur, dopo la dolorosa morte del caro amico Jiian’dev, e di recarsi 
nel Nord, in Pafijab, ove continud a predicare e a comporre canti di intensa 
spiritualita nirgum, dopo un esordio religioso, in Maharasthra, segnato 
dalla viva fede sagun. Tali composizioni pafijabi di appassionata esalta- 
zione del nirgun brahman possono, fra I’altro, incidentalmente leggersi come 
eco perfetta e incontaminata della Ban! di Gorakh’nath, ed é questo un 
punto meritevole di ulteriori indagini e, insieme, un fecondissimo campo 
di ricerca, rappresentando il problema del rapporto fra Nath’panth e 
nirgun-mat uno dei temi-chiave per la comprensione dell'intera religiosita 


2 Bisoba Khecar (date incerte) fu un grande apostolo: della religiosita nirgun, In- 
sieme con ’iniziazione, conferi a Nam'dev il mantr upanisadico tat-tvam-asi (« Tutto 
Vuniverso @ costituito di essa, essa é la vera realta, essa ¢ l'Atman. Essa sei tu», Chdn- 
dogya Upanisad, 6.8.7, trad. di C. Della Casa, Upanisad, Torino, 1976). Nam'dev fece 
tesoro di questo mantr, cui dedicd pit di cento abhang marathi. 
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indiana medievale. Tale, dunque, fu l'influsso di Gorakh’nath che proba- 
bilmente proprio per questa ragione Nam’dev cambid il proprio strumento 
di espressione letteraria, dalla marathi alla hindi, e inseri nei propri canti 
un numero sempre maggiore di temi, concezioni ed espressioni propri 
della religiosita dei Nath. D’altra parte, non si pud non rilevare come, 
dopo aver pedissequamente seguito le orme di Gorakh’nath, Nam’dev seppe 
sviluppare una propria e individuale spiritualita, ricolma insieme di devozione 
appassionata e di rigore religioso nirgun — una spiritualitd talmente intensa 
ed esemplare che ben 61 suoi pad pafijabi finirono con I’essere inclusi nel 
Libro Sacro del Sikhismo, quell’Adi Granth che é recipiente esclusivo della 
devozione nirgun. Alla stessa maniera, tutti indistintamente i sant di epoche 
successive, da Kabir a Rédas, da Dada a Rajjab, a Sundar Das e ad altri 
ancora, hanno cantato la grandezza dell'insegnamento di Nam'dev. Cid 
dunque, stabilisce con sufficiente chiarezza il carattere esemplare dell’opera 
di Nam'dev ail’interno della tradizione nirgun. 

Per I’altra questione preliminare - il vuoto di presenze fra Nam’dev 
¢ Kabir, assumendo il primo come iniziatore del movimento della spiri- 
tualita nirgun — si deve innanzitutto rilevare che, sino a oggi, non é stato 
ancora compiuto uno studio approfondito di altri sant marathi, successivi 
a Nam’dev, che, con le loro opere e il loro insegnamento, potrebbero ben 
colmare quella lacuna temporale. Bastera ricordare, a questo proposito, 
la figura di Janabai, domestica della casa stessa di Nam’dev, i cui canti 
sono oggi a malapena inseriti in qualche raccolta di sant marathi, nella 
totale assenza di indagini critiche. Al contrario, un’approfondita indagine 
sui sant marathi « minori» ci permetterebbe sicuramente di colmare il 
vuoto di presenze che ancora si avverte fra Nam’dev e Kabir e, insieme, 
ci darebbe modo di stabilire la continuita dell’insegnamento religioso dei 
sant anche in dimensione geografica, dal Maharasthra all’India del Nord, 
lungo una strada di spiritualita illuminata dalla medesima luce vaisnava 3, 
Cid, secondariamente, non mancherebbe di aprire nuove prospettive alla 
questione, lungamente dibattuta, dell’unitariet& complessiva del sub-con- 
tinente indiano. La dimostrazione dell’esistenza di un legame cosi tenace, 
culturale e religioso insieme, fra l’eta pre-islamica e il periodo pieno del- 
Vimpero Mugal da un lato, e fra l’India centro-meridionale e I'India set- 
tentrionale dall’altro, rappresenta, dunque, uno stimolo ulteriore alla ri- 
cerca in questo specifico e ancora intatto campo d’indagine. 

Superati gli scogli delle due questioni preliminari, é ora possibile 


3 Per la retta interpretazione di questo termine, si ricordino le parole di Gandhi: 
Vésnav jan to tinhem kahiye pir pardyi jani re! (« Vero vaisnav @ colui che conosce I’al- 
trui dolore! »). Tale termine non deve dunque confinarsi nel ristretto ambito del culto 
visnuita, ma deve intendersi nel pi vasto ambito delle degne virti: dell'essere umano. 
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introdurci nel vivo ambito della tesi centrale del presente articolo, e cioé 
— come gid ricordato - la definizione di Nam’dev come iniziatore della 
corrente religiosa nirgun. A tal fine, non sara inutile stabilire le caratte- 
ristiche fondamentali di questa medesima corrente religiosa; secondo le 
osservazioni dello studioso pit autorevole della letteratura mirgun, P. Ca- 
turvedi - il quale, peraltro, trascura il ruolo fondamentale di Nam’dev — 
sono quattro gli elementi caratteristici dell’insegnamento dei sant: la cen- 
tralitd della figura e dell’opera del sadguru; la viva esperienza, e non la 
conoscenza discorsiva, dell’unita assoluta (abhed) di jlv e Param’ Sakti; la 
rinuncia rigorosa a ogni segno di ricchezza e ostentazione e la critica di 
ogni deformazione sociale tramandata dalla tradizione religiosa; e infine 
la continua e instancabile ricerca della Verita Suprema per il consegui- 
mento dell’illuminazione 4. 

Da parte nostra, aggiungeremo a queste osservazioni di Caturvedi 
la constatazione — nei canti di Nam’dev come poi negli inni di tutti i sant 
dell’India del Nord — del rifiuto reciso del rituale esteriore (karm’kdnd), 
in favore della sacralita del cuore (man), e della rinuncia alla adorazione 
delle effigi sacre (mirtipaja), in favore della dedizione totale alla mani- 
festazione nirgun del Supremo. 

Per meglio comprendere la dimensione spirituale complessiva di sant 
Nam’dev, e quindi il contenuto della tradizione da lui iniziata, si rende 
peraltro necessario illustrare le caratteristiche della prima fase della reli- 
giosita di Nam’dev, e dunque far conoscere a lettori e studiosi la devozione 
intensa e commovente di un grande devoto sagun, quale, inizialmente, 
fu proprio il nostro sant. In quanto devoto sagun, dunque, Nam’dev esal- 
tava la condizione di anany'td, vale a dire di completa estraneitd a ogni 
cosa che non fosse il Signore; nessun’altra meta, nessun altro allettamento 
di questo o dell’altro mondo poteva attirarlo: la sua era una devozione 
innamorata (prema-bhakti) per il Signore. Ebbro di questo sentimento, 
Nam'dev pretende addirittura, o spera, che il suo Divino Amante non 
rivolga lo sguardo da nessun’altra parte. 

La prema-bhakti, nella sua fenomenologia, é caratterizzata da una 
successione di sentimenti tipici anche di ogni umano rapporto d’amore; 
questi successivi sentimenti, o stadi, sono I’insoddisfazione (atrpti), la 
brama (/dl’sa), V'irrequietezza (vydkul’td) la contrizione (pascdttdp), V’ob- 
bligo (all’amore per Lui, vivas’ta), il dubbio (Sanka) loblio (vismrti) e 
la gioia sublime (hars), Ebbene, tutti questi sentimenti - che caratterizza- 
rono due secoli (xiv-xvi) della pili bella poesia religiosa hindi — si trovano 


4 P. Caturvedi, Ust'ri bhdrat ki sant-parampard, Allahabad, 1951, pp. 12-15; cf. 
, anche N.N. Upadhyay’, Nath dr sant-sahity’, Varanasi, 1965. 
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per la prima volta espressi, sia pure in forma embrionale, o in timida com- 
parsa, proprio nei canti di Nam’dev. 

Quel che pit: importa rilevare, per i fini del presente studio, é che Nam’- 
dev conserverd sempre nelle sue composizioni religiose, anche dopo aver 
assorbito gli insegnamenti di Gorakh’nath, quei toni di calda devozione 
che avevano contraddistinto i suoi esordi religiosi sagun: se, infatti, la 
dottrina di Gorakh’nath appare spesso eccessivamente intellettuale e arida, 
i canti di Nam’'dev, anche a riguardo dei temi di pit esclusiva spiritualitd 
nirgun, sono sempre riscaldati dalla fiamma della passione e illuminati 
dalla luce del sentimento d’amore per il Supremo. 

Nam'dev, d’altra parte, aveva profondamente assorbito, insieme con 
quelli di Gorakh’nath, anche gli insegnamenti della setta bhakta Var’kari, 
una confessione religiosa che si era diffusa in Maharasthra intorno al x-x1 
secolo che, propugnando il culto del dio Vitthal, fondava la propria spi- 
ritualita su una sorta di integrazione di jidn, karm e yog in quanto ele- 
menti funzionali al compimento della bhakti, migliore e fondamentale 
via di salvezza. Nam'dev, dunque, conservera anche nei suoi canti nirgun 
gli accenti appassionati di devoto bhakta. 

Negli abhang marathi, in effetti, Nam’dev aveva cantato il suo amore 
per Vitthal con toni di passione talmente accesa che nemmeno i dolci inni 
di Mirabai, due secoli dopo, nel pieno rigoglio della bhakti, li supereranno 
per intensita. Nam’dev si accosta al suo Signore cantando la gloria esal- 
tata delle Sue divine qualita, alle quali egli contrappone la propria miseria 
umana. Cosi privo di ogni possesso, perd, il bhakta Nam’dev si sente 
ricolmare della presenza di Dio, e si dichiara sicuro, beato, impavido 
proprio perché nulla possiede all’infuori del suo Divino Amante. Nessuna 
ricchezza, nessun paradiso (svarg) pit lo attrae ed egli, in modo commo- 
vente, vorrebbe che, nella stessa maniera in cui egli brama Dio tutto 
per sé, cosi pure Dio bramasse il solo Nam’dev. 

Canta, dunque, il nostro sant: « Ho reso il mio cuore (man) vigoroso 
come un elefante; della mia lingua ho fatto forbici, e con queste recido 
il cappio che mi tiene prigioniero. Notte e giorno, continuamente, invoco 
il Nome di Ram. Pili non mi curo della casta e della razza. Il mio lavoro 
é tingere le stoffe e cucire gli abiti, ma nemmeno per un attimo v’é tran- 
quillita nel cuore mio, se di Rim non invoco il santo Nome. L’ago, allora, 
si trasforma in oro, e d’argento si fa il filo che passa per la cruna » 5. 

Il pad che segue deve collocarsi proprio all’interno di quella dimensione 
di dolcezza appassionata di cui prima si diceva; il cuore del devoto é 
afflitto (drt) dalla malattia d’amore: « Deh, solo Nam’dev conosce l’amore 


5 Pafijabatil Nam’dev, op. cit., p. 84. 


922 L.P. Mishra 6] 


di KeSav e nel suo cuore KeSav soltanto ha sua dimora! Questo é un 
segreto che solo KeSav e Nam’dev conoscono. Tra loro, adesso, non v'é 
pit differenza alcuna: o KeSay, tutti i miei beni ai piedi tuoi ho offerto! » 6, 

E ancora: «Tanto ho guardato la strada del tuo atteso arrivo. o 
Vitthal, che i miei occhi sono ormai stanchi! Nim'dev, ansioso, brama 
di sapere, ¢ pensa dubitoso: forse qualcuno t’avra fermato sulla via? Tho 
chiamato per Nome, e il cuore m’é balzato in gola; adesso, la mia gola 
@ secca. Io confido ciecamente in te, e ti cerco per le dieci direzioni, o 
Vitthal, a me pit caro della mia stessa vita! Quando verrai da me? Quando 
infine, potrd abbracciarti? » 7. 

Come sottolineato in precedenza, la figura e l'opera del guru rive- 
stono un ruolo fondamentale tanto nell’esperienza religiosa e¢ nei canti di 
sant Nam’dev, quanto nell’ambito complessivo della spiritualita nirgun. 
Anche a questo riguardo, dunque, I'insegnamento di Nam'dev si dimostra 
recipiente compiuto di tutti i temi e le concezioni che, in seguito, carat- 
terizzeranno la dottrina dei sant. Bisoba Khecar, conferendo l’iniziazione 
a Nam’dev e, evidentemente, rivelandogli le pratiche e i modi della de- 
vozione nirgun, modificd radicalmente la rotta del sentimento religioso 
del nostro sant, il quale ricorda tale evento con parole colme di gratitudine 
e€ commozione: «Il guru pose la sua mano benedetta sopra la testa di 
Nam'dev, ¢ nelle sue orecchie il mantr sussurrd: Nam'dev poté cosi rag- 
giungere la liberta dai legami del suo corpo (videhdvasthd) » 8. 

Tl maestro spirituale ¢, dunque, colui che organizza la vita spirituale 
del devoto, rivelandogli gli strumenti idonei per percorrere il cammino che 
conduce infine alla comunione col Supremo. Canta ancora Nam’dev: « Il 
sadguru la mia vera natura (@tm'svarip) mi mostrd, e mi diede il mezzo 
per portarla a compimento. Egli apri i miei occhi interiori; per la grazia 
sua trovai la via che porta a Dio. Come potréd saldare questo mio debito? 
Dice Nam’dev: non pid lo lascerd » 9. 

E cosi pure: «Il guru, con le sue parole, condusse a frutto la mia 
vita. Sono ormai finiti tutti i miei tormenti; dentro di me gusto l’esperienza 
del divino. Per la grazia del guru, Nama ha applicato sui suoi occhi il 
nerofumo (afjan) della Somma Conoscenza (brahmjfdn) » 10, 

L'incontro con Bisoba Khecar, il suo guru iniziatore, avvenne in 
un momento cruciale della vita religiosa di Nam’dev. Prima di quell’evento 
- giova infatti ricordare - il nostro sant era un fervente devoto sagun 


6 Sarth Nam'devaci gathd, abhaig 13. 

7 Ibid., abhang 313. 

8 Sri Nam'dev gdthd, abhaig 138; Pune, 1970. 

9 Sakal sant gathd, abhaig 1390; a cura di K.A. Josi, Pune, 1967. 

10 Sant Nam'dev ki hindi padavali, pad 264; a cura di Bh. Misr ¢ R.N. Mory’, 
Pune, 1964. 


(7) Nam'dev, artefice del rinnovamento religioso 923 


strenuamente impegnato nell’esecuzione delle pratiche e dei rituali del 
culto del dio Vitthal. E pur vero che anche il Nam’dev nirgun di cui ab- 
biamo gia presentato canti e concezioni continua a esaltare la divina fi- 
gura di Vifthal '!, ma non si pud non rilevare la profonda differenza fra 
i due modi della sua devozione. Il Nam’dev sagun non si stancava di dan- 
zare davanti all’effigie divina; il Nam’dev nirgun decisamente afferma: 
« Oh, quanto sono stupidi coloro che dicono e che, creduli, sentono dire 
che l’effigie di pietra conversa coi devoti: stupidi questi e quelli! » 12. 

E ancora: « Basta! Ora Nam'dev pid non sopporta di leggere né 
Veda né Corano»'3. Il guru sembra, dunque, assumere tutti quei tratti 
di guida e orientamento spirituale che altri affidano ai testi sacri; per 
Nam'dev, al contrario, solo il vivo insegnamento del maestro pud schiudere 
la strada che conduce alla Suprema Realta. Cosi egli canta, immerso in 
uno stato di profonda beatitudine: « Il sadguru m’ha affrancato dal ciclo 
della nascita e della morte. Il maestro impresse su di me il suo sigillo, 
€ nel mio cuore I'estasi sboccid. Ho aperto gli occhi alla luce sfolgorante 
dell’insegnamento suo. Nam’dev é felice: mai non s’allontancra dalla grazia 
preziosa del suo soccorso. Egli rimarra per sempre ai piedi di Bisoba 
Khecar » !4. 

Liiniziazione e gli insegnamenti ricevuti dal guru modificarono, dunque, 
in profondita tanto i modi della devozione di Nam’dev, quanto le sue con- 
cezioni religiose. Giunto nell’India del Nord, Nam'dev dedicd numerosi 
suoi canti alla definizione del brahman, con toni e concezioni che ricordano 
da vicino le parole della Bhagavad-gita (VII.7): « Quella Suprema Realt& 
€ come un cordone che unisca centomila perle ». Nadm’dev rende pit ac- 
cessibile il senso di questo insegnamento, e con le sue semplici ¢ limpide 
espressioni cosi canta: « Ram parla nel cuore di tutti. Chi mai parla senza 
menzionare Rim? In ogni cosa, dal pid grande fra gli elefanti alla pit 
minuta fra le formiche, egli @ presente » 15. 

La frase che con pid insistenza ritorna nei canti di Nam’dev é ora: 
« Nulla esiste in questo mondo senza Vifthal (Bithalu binu samsdr nahim) ». 
Alla stessa maniera, la pi gran parte delle sue composizioni é ora dedicata 
all’esaltazione del brahman in quanto nirgun (‘ privo d’attributi’), nirakdr 
(‘privo di forma’), aksay’ (‘imperituro’), akathy’ (‘ineffabile’), ecc. Il 
Signore ~- canta Nam’dev - non risiede nei templi, e allora perché fare 


41 Nim'dev, in effetti, si rivolge al Supremo con svariati appellativi, tratti dalla 
devozione popolare: cosi Ram, Hari, KeSav, ecc. 

12 §.G. Tul’pule, Pdfic sant kavi, Pune, 1962, p. 148. 

13 Hindi padavali, op. cit., p. 63. 

14 Nam'devdci gathd, op. cit., abhang 47. 

13 Pafijabatil Nam’dev, op. cit., p. 12. 


924 L. P. Mishra 8) 


offerte di foglie ¢ di fiori? Egli non é prigioniero di questo o quel luogo, 
ma é dovunque, onnipervadente (sarv'vyap!). Tutto quello che fa parte di 
questo mondo non é distinto dal Supremo Principio, nella stessa maniera 
in cui le bolle e la schiuma non sono distinte dall’acqua. 

Diretta conseguenza di queste concezioni é la recisa condanna di ogni 
partizione fondata sulla fede religiosa settaria. Nella lunga e illustre storia 
della devozione nirgun, Nam’dev fu il primo ad affermare, con coraggio: 
«Gli hindd vanno al tempio, i musulmani alla moschea, e Nam’dev, che 
ben conosce il Vero, resta sopraffatto dallo stupore » 16. Davanti al Dio 
di Nam’dev - che non é da confondere con il Ram della tradizione e della 
mitologia hind — si inchinano tutte le divinita dell'Induismo: « Danzano 
Brahma e Indra, danza il sole sfolgorante di splendore insieme con la 
luna; danza anche Sankar davanti a Ram, e danza l'invincibile Signore 
della Morte (Kal) » 17. 

Nel rapporto di viva devozione, il Supremo assume una figura e una 
funzione che ricoprono l’intera sfera psicologica di sentimenti ed emo- 
zioni; canta ancora Nam'dev: « Hari é mia madre, mio padre, mio guru, 
mio Dio. Io non son nato per altro, che per servirLo » '8, Ma per servire 
questo Dio, non serve compiere sacri pellegrinaggi, né eseguire le mille 
abluzioni prescritte: la fede non pud essere contenuta in un tempio o 
in una effigie di pietra, e la severa critica di Nam’dev si propone anche 
come nuovo e illuminato ammaestramento spirituale. Non serve, infatti 
— come ancora spiega il nostro sant - che si assumano i voti di brahm'cdrl, 
che si rinunci alla famiglia e si vada a fare penitenza nelle selve: € neces- 
saria, piuttosto, la purezza interiore, e l’appassionata invocazione del suo 
Nome. Senza di Lui, sulle dieci direzioni dello spazio scende il buio; quando 
Yuomo decade dalla sua privilegiata condizione di uomo, non v‘é altra 
risorsa che invocarLo. Ed Egli s’avvicinera al devoto con la stessa ansia 
d'unione con la quale il devoto L’aveva supplicato !9. , 

Il Nome di Ram é tesoro pit grande della nav'nidhi; é lo strumento 
supremo per giungere all’unione con Dio, e quando a tale eccelsa con- 
dizione si perviene — canta estasiato Nam'dev - «tutto l’Oceano entro 
la goccia si racchiude! » 29, 


16 Hindi padavali, op. cit., pad 208. 

17 Ibid., pad 137. 

18 Ibid., pad 54, 

19 Cf. Ndm'devdci bhaj’nem, a cura di Vinoba Pav'nar, 1977, pp. 17 sgg. 
20 Hindi paddvali, op. cit., pad 104. 


HEINZ MODE 


DER CHAKRA - BILDTRADITION, SYMBOL, FUNKTION ! 


Viel ist bereits iiber das Rad und das Rad-Symbol, den chakra, in 
Indien geschrieben worden. Eine der wohl besten zusammenfassenden 
Arbeiten ist der Band « Chakra Dhwaja, the wheel-flag of India» (Be- 
nares, 1964) von V.S. Agrawala, Hier werden auch in einem Anhang die 
wichtigsten Theorien in den Aufsidtzen Alterer Autoren ausfihrlich zi- 
tiert und durch ein reiches Bildmaterial illustriert. Es ist nicht unsere Auf- 
gabe, die spezielle Thematik dieses Werkes zu erweitern oder zu vervoll- 
standigen (Taf. I, XVIII). Der hier vorliegende Beitrag zielt auf einem gré- 
Beren Zusammenhang hin, den der Bildtradition in der indischen Kultur 
iiberhaupt, wobei die Einordnung des buddhistischen Rades der Lehre 
in eine historische Bildreihe durch V.S. Agrawala eher als eine Grund- 
lage und Voraussetzung fiir die folgenden Uberlegungen angesehen werden 
mag. 

Dabei sei zunachst auf das Wort chakra hingewiesen, das in den 
indischen Sprachen vor allem im Sanskrit eine Sonderstellung einnimmt. 
Im Gegensatz zu unseren europaischen Sprachen, in denen das Rad, der 
Diskus, die Tépferscheibe oder auch der Kreis jeweils durch eine andere 
Wortbildung bezeichnet werden, steht in Indien das Wort chakra fiir 


1 Dieser Beitrag knipft an die Reihe alterer Arbeiten des Verfassers an, in denen 
sich die wichtigsten Nachweise flr das Bildmaterial der Harappazeit finden: H. Mode, 
Indische Frithkulturen und ihre Beziehungen zum Westen, Basel, 1944; ders., Das Frithe 
Indien, Stuttgart, 1959; ders., «The four quadrupeds — reflections on Indian animal pref- 
erence», Indologica Taurinensia, VIII-1X, 1980/81, S. 269-282; u.a. Eine im Druck 
befindliche Schrift: H. Mode, Indische Volkskunst, Leipzig, behandelt einige der Pro- 
bleme, die im folgenden diskutiert werden, Inzwischen ist jedoch eine wichtige Publi- 
kation von Pupul Jayakar, The earthen drum, Delhi, o. J., erschienen, die dem Verfas- 
ser erst nach Fertigstellung des Volkskunstmanuskriptes bekannt wurde, Der Bildteil 
enthalt viele wichtige Erginzungen und Verdeutlicbungen. Neben diesen allgemeinen 
Hinweisen sei ganz besonders dem im vorliegenden Band geebrten Giuseppe Tucci fiir 
seine duBerst wertvollen Vorarbeiten Uber den Buddhismus, sowie speziell den Band: 
The theory and practice of the mandala, London, 1961, gedankt, Schriften, die fir den 
Symbolgehalt indischer Kunst von besonderer Bedeutung geworden sind. 
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alle diese Begriffe zugleich, das heiBt ebensowohl fiir das geometrische 
Grundzeichen, den Kreis, als auch fiir die Funktionstriger, das Rad, den 
Diskus als Scheibe oder Waffe oder sogar fiir das sich drehende Werkzeug 
des Tépfers (Taf. II). So stell sich wie von selbst die Frage nach der 
sprachlichen Zuordnung des chakra innerhalb des Ablaufes der indischen 
Kulturgeschichte. Der chakra ist textlich zuerst rigvedisch belegt; bild- 
geschichtlich jedoch sind Kreis und Rad in Indien vorvedisch und bereits 
in der Harappazeit an Hand zahlreicher Fundstiicke zu belegen. Die Erfin- 
dungen von Rad und Tépferscheibe miissen in Indien etwa in diese Zeit 
gehdren, und die Frage drangt sich auf, ob nicht unabhingig von der 
Sprachtradition die Bildtradition als die Alteste und zuverlassigste Kultur- 
tradition angesehen werden muB. Wir wissen allerdings, da® die Schrift 
bereits in der Harappazeit ausgeprigt vorhanden war, aber wir kénnen 
noch nicht mit voller Sicherheit die Schriftzeichen lesen und tibersetzen 
und damit die Sprache identifizieren und verstehen. Nichts weist darauf 
hin, daB das Wort chakra einen Vorldufer in der Harappazeit gehabt 
hatte, obwohl eine solche SchluBfolgerung nahe liegt. Der Bildbestand 
dieser indischen Kulturepoche und die Texte des Rigveda und der Fol- 
gezeit hangen in Bezug auf die Ubereinstimmung der geometrischen Figur 
des Kreises und funktionsbestimmten Form des Rades, also des chakra, 
unverkennbar voneinander ab. Auf allgemeine Bildzusammenhange der 
Harappa-und der friihbuddhistischen Zeit haben V. S. Agrawala und andere 
bereits vor ihm in iiberzeugender Weise hingewiesen. Allerdings betrifft 
die Bildauswahl bei Agrawala weniger das eigentliche Rad oder den Kreis, 
als vielmehr die Tiere, die als symboltrachtig auf der ASokasdule von 
Sarnath dem Rad zu- oder auch untergeordnet sind. Hier nun gilt es 
anzusetzen, um auf die entscheidende Bedeutung indischer Bildtradition 
nachdriicklich hinzuweisen. 

Bereits in der Harappakultur sind die vier grofen Tiere: Elefant, 
Tiger, Biiffel und Rhinozeros mit dem Rad verbunden. Das konnte Agra- 
wala 1964 noch nicht wissen, denn erst Funde aus Daimabad in Maha- 
rashtra haben diesen Tatbestand deutlich erkennbar gemacht. In Daimabad 
sind GroBfiguren aus Metall von Elefant, Biiffel und Rhinozeros gefun- 
den worden, die diese Tiere auf Radern stehend darstellen (Taf. IIIa, 5). 
Das Alter des Daimabad-Fundes ist noch umstritten; eine Daticrung 
in die Harappa-Folgezeit, etwa um 1500 v.u.Z. wird jedoch allgemein 
akzeptiert. Dafiir spricht die Auswahl der dargestellten Tiere ebenso wie 
der zugehdrige Fund eines von einem Buckelrindpaar gezogenen und be- 
mannten zweiradrigen Streitwagens?. Wir besitzen aus der eigentlichen 


2 Die Daimabad-Bronzen sind ausfiihrlich diskutiert und beschrieben von M. K. 
Dhavalikar, « Proto-Pasupati in Western India », EW, 28, 1978, pp. 203-211. 
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Harappakultur, den Funden von Mohenjo Daro, Harappa, Lothal und 
Kalibangan, eine Vielzahl von Wagendarstellungen, wie auch Darstellungen 
der eben genannten Tiere auf Siegelsteinen und in Kleinplastiken aus 
Terrakotta (Taf. IVa), gelegentlich in Stein oder Metall. Dazu bieten die 
Funde der Harappazeit eine Fiille an Kreissymbolik in Schriftzeichen 
ebensowohl wie auf den Darstellungen der Siegel und Kupferplittchen, 
aber auch denen auf der bemalten Keramik, letztere vorwiegend in pflanz- 
licher Umformung sich iiberschneidender Kreise, die Lotosbliiten gleichen 3. 
Ganz allgemein ist natiirlich auch darauf hinzuweisen, daB diese Keramik 
die Kenntnis der Tépferscheibe voraussetzt. Kreise und ringférmige Fi- 
guren erscheinen haufig in dekorativer Verwendung, manchmal als Kreise 
mit betontem Mittelpunkt, oder als konzentrische bzw. — wie bereits ge- 
sagt — als sich iiberschneidende Kreise. Damit sind die wichtigsten Bild- 
und Funktionsformen des chakra in spiiterer Zeit bereits in der Harappa- 
kultur gleichzeitig und nebeneinander nachweisbar und lassen sich in die 
Zeit etwa um 2500 v.u, Z. datieren. Scheibenrad und Tépferscheibe vor 
allem sind deutlich funktionsbestimmt. Das Rad dient primar der Fort- 
bewegung von Wagen. Die Scheibe ist durch ihre Drehbewegung um die 
eigene Achse, die mehr oder weniger schnelle Rotation, gekennzeichnet. 
Der Bewegungsfaktor ist dabei uniibersehbar. 

Bei der Inhaltsbestimmung geometrischer Kreise oder Ringfiguren ist 
eine eindeutige Definition wesentlich schwieriger. Der Kreis kann sowohl 
als in sich ruhend, um einen Mittelpunkt in gleichmaBigem Abstand ge- 
zogen, also als Kreisfliche aufgefaBt werden, aber auch als Abbild des 
Rades und der Scheibe und damit genau entgegengesetzt als Bildsymbol 
der Bewegung des Rades oder der Scheibe. Die wichtigsten Vorbilder 
dieser geometrischen Form in der Natur sind bekanntlich vor allem die 
Sonnen- und die Mondscheibe, und diese sind immer als beweglich auf- 
gefaBt worden, da sie fiir den Menschen erkennbar ihren Standort am 
Himmel in regelmaBigem Rhythmus wechseln. Nicht nur die Inder, sondern 
auch altorientalische und klassische Mittelmeerraum-Kulturen haben daher 
folgerichtig die Bildform von Sonne und Mond nicht selten als Sonnen- 
bzw. Mondwagen verstanden. Eine solche Vorstellung konnte freilich erst 
entstehen, als es die tatsiichliche Erfindung des Wagens bereits gab. Sie 
ist im Gegensatz zur rein geometrischen Kreisbildung mit der oft schwer 
bestimmbaren Bildsymbolik zeitlich genauer abgrenzbar und dieser ge- 
geniiber mit aller Wahrscheinlichkeit als spater anzusetzen. 


3 Kreisornamentik: Mode, Frithkulturen, Abb. 248-257; Siegeltiere: Mode, Das 
Frithe Indien, Tf. 54-72. 
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Der Kreis als UmschlieBung, Einfassung, Umringung, als in sich ru- 
hende Fliche, ist als eine geometrische Grundform urspriinglich und schon 
auf dlteren Felsmalereien und -ritzungen, wie auch auf vor-harappazeit- 
lichen TongefaéBen zu erkennen. Das diesbeziigliche indische Material, 
erst in den letzten Jahren in zunehmendem MaBe bekannt geworden, 
mu8 noch genauer gesichtet und zeitlich geordnet werden, um auch hier 
die konkreten Motive zusammenzustellen. Eine solche, wohl primire, Kreis- 
symbolik, die den Bewegungsfaktor des Rades noch unberiicksichtigt 1aBt, 
ist andererseits fiir die vielschichtige indische Bildtradition von groBer 
Bedeutung, da ja auch die flachenhafte KreisumschlieBung im Indien der 
buddhistischen und nachbuddhistischen Zeit stets mit dem gleichen Wort 
chakra gekennzeichnet wird. Hier sei nur an die Bezeichnung des 
kreisrund und flach gedachten indischen Erdkreises als chakra erinnert, 
aber auch an den zugehdrigen Begriff des chakravartin, des Erdbeherr- 
schers, einem K6nigstitel, zugleich auch einer Ehrenbezeichnung des Buddha, 
ebenso wie brahmanisch-hinduistischer Gottheiten. Die Fiille der mysti- 
schen Kreise und Diagramme, der yantras und mandalas, werden oft 
als Synonyme mit dem chakra verstanden. 

Auf eine ausfiihrliche Kennzeichnung all dieser spateren indischen 
Kreisformen, die in der Kulturgeschichte des Subkontinents eine auBerst 
bedeutsame Rolle spielen, kann hier verzichtet werden, da fiir uns die 
bewegte Kreisform, der chakra als Rad, im Vordergrund steht. Dennoch 
sei wenigstens in einigen Stichworten auf dieses umfangreiche, zu vielen 
Spekulationen AnlaB gebende, schwierig zu interpretierende, aber wichtige 
Material an Bildformen in kreisumrahmter Flache, in ringartiger Begrenzung, 
hingewiesen. Da sind zundchst die altindischen buddhistischen Bauformen 
des stiipa und der chaitya mit kreisrundem Grundri8 zu nennen, ebenso 
die etwa gleichzeitigen Rundgraber Siidindiens, Merkmale der indischen 
Megalithkultur. Noch im Mittelalter stehen indische Tempel in dieser 
Tradition, wie etwa der kreisrunde Yogini-Tempel bei Ranipur-Jharial 
aus dem 9, Jahrhundert 4. 

Die bereits genannte magisch-ritualistische, weitverbreitete Bildform 
des mandala ist heute vermutlich das am besten bekannte typisch indische 
Symbol. Der Begriff mandala ist jedoch nach Umfang und Altersstruktur 
keineswegs dem des chakra gleichzusetzen. In alten Inschriften dient mandala 
als Bezeichnung fiir einen Distrikt oder Bezirk, also eine fest umrissene 
Gebietsfliiche. Mayrhofer vermag in seinem etymologischen Wérterbuch des 
Altindischen eine iiberzeugende Erklarung fiir mandala in der bisherigen 


4 Vgl. hierzu: V. Moeller, Symbolik des Hinduismus und des Jainismus, Stuttgart, 
1974, Abb. 72. 


{s] Der chakra 929 


Literatur nicht zu finden. Im modernen Sprachgebrauch deckt sich der 
Wortinhalt, abgesehen von der ritualistischen Bedeutung, hauptsichlich 
mit Kreis oder Ring, mit jedem Rund. Immer wieder dringt dieser mandala- 
Begriff auch als Lehnwort in die europaischen Sprachen ein und verur- 
sacht mit dieser Uberbewertung eine historisch ungerechtfertigte Verdran- 
gung des chakra-Begriffes. Solche in sich ruhenden Piktogramme spielen 
auch bei uns eine fiihrende Rolle in psychologischen Abhandlungen, aber 
auch in pseudo-wissenschaftlichen Weltbild-Spekulationen. In der indischen 
Bildtradition ist die mandala-Symbolik hingegen sehr ernst zu nehmen, 
insofern sie sich auch im Volksglauben lebendig erhalten hat, besonders 
in der von Frauen geiibten Bildkunst der Familien und lokalen Festkulte. 
In Hausern und Raiumen, als Wand- und FuBbodenverzierungen, bezeugen 
Piktogramme vom Alpana-Kolam-Typus die feste Verankerung solcher 
Bildsymbolik in Indien, die zwar nicht ausschlieBlich, aber sehr weitge- 
hend von der Kreisform gepragt ist. 

Bei der Aufzihlung beherrschender Rundformen in der Geschichte 
indischer Kunst darf auch der Hinweis auf den Nimbus, die Aureole, 
namentlich in der Guptazeit den Kopf der Buddhastatue dominierend 
umrahmend, nicht fehlen, ebensowenig die Erinnerung an die siidindischen 
Bronzen des tanzenden Siva, des nataraja, bei denen der Gott sich innerhalb 
eines Flammenkreises, oder von cinem solchen umrahmt, dargestellt findet 
(Taf. XIX). Diese wenigen Beispiele, jedem Betrachter indischer Kunst 
geldufig, kennzeichnen in ausreichendem Ma8 gemeinsam mit vielen, hier 
unerwahnt bleibenden, Parallelbildungen die Anwendung der in sich ruhen- 
den Kreisform in den Jahrtausenden indischer Bildiiberlieferung 5. 

Fir uns ist jedoch die in der Harappazeit beginnende Bildtradition 
von besonderer Bedeutung, und so wollen wir uns nunmehr auf das Rad 
und seine bildlich-symbolische und funktionale Anwendung konzentrieren. 
Wie gesagt ist das Rad - und zwar zunachst das Scheibenrad - ein wich- 
tiges Teilstiick und Funktionselement des Wagens. Gerade solche Wiagel- 
chen, aus Ton gefertigt, finden sich im Inventar der Harappakultur be- 
sonders haufig °, 

Die im Harappa-Fundmaterial ebenfalls vielfach vertretenen Tierfigu- 
ren auf Ridern (Taf. [Va), kleinere Vorliufer der bereits genannten bron- 
zenen Tiere aus Daimabad, werfen cine Problematik auf, die meines Er- 
achtens bisher noch zu wenig, oder doch in ungeniigender Bewertung, auff- 
gegriffen worden ist. Was bedeutet eigentlich ein Elefant oder ein Bilffel 


5 Einige Abbildungen sind gut zusammengestellt bei Moeller, Symbolik, Abb. 
24, 47-48, 50-52, 58, 64-67, 103, 114. 

6 Viele dieser Wagen sind nur als Fragmente erhalten. Einige besser erhaltene 
Sticke, zum Teil rekonstruiert, bei Mode, Das Frithe Indien, Abb. 32-33 u. Farbtaf. II. 
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auf Radern, Einzelradern oder einer radgetragenen, wagenférmigen Platt- 
form? Die Funktion des Gehens oder Sich-Bewegens ist bei diesen Tieren 
doch bereits durch die Darstellung ihrer GliedmaBen inhaltlich gegeben. 
Wenn also unterhalb der Beine zusatzlich Rader angebracht sind, oder 
wenn diese Tiere auf Wagen-Plattformen stehen, so soll mit Sicherheit die- 
se Bewegungsfunktion nicht nur unterstrichen und verdeutlicht, sondern in 
Bezug auf das an sich unbewegliche Bildwerk praktisch ermdglicht werden 7 
(Taf. IVb, Va). 

Die Symbolik des beweglichen Tieres allein ist dennoch nicht entschei- 
dend, zumal auch diese Tiere immer in Ruhestellung wiedergegeben werden. 
Die Rader miissen also gesondert interpretiert werden. Hier sei die Ver- 
mutung ausgesprochen, da8 die vielen Kleinfiguren von Wagen u.a. nur 
Modelle, verkleinerte Ausgaben richtiger Wagen und Figuren sind, wie 
sie sich tatsiichlich auf den StraBen der Harappastidte bewegt haben. 
Derartige Vermutungen hat man schon frither geduBert, jedoch wurden 
sie unzulassig interpretiert, auf Kinderspielzeug bezogen, oder nur unge- 
niigend ausgewertet. 

Erkennt man nimlich das Modellprinzip wirklich an und bemiht 
sich um eine Erklirung, so ware es durchaus méglich, daB nicht nur die 
Wagen sondern auch die Tiere sich einmal in den Stidten der Harappa- 
zeit auf den StraBen bewegt haben, daB sie entweder in natura oder als 
GroBbildwerke, in effigie, auf Radern durch die Stadt gezogen wurden. 
Nach dem vorhandenen Bildmaterial ist es sehr wahrscheinlich, daB diese 
Tiere, lebende Tiere oder deren bildliche Wiedergaben, in richtige Wagen 
gestellt und derart fortbewegt wurden. 

Eine der hiufigsten Fehlinterpretationen unserer Kleinfiguren ist die, 
nach heutigen Kenntnissen und Beobachtungen allerdings naheliegende, 
sie einfach als Kinderspielzeug zu identifizieren. Nun wird man es einem 
Fachmann fiir das Kinderspielzeug unserer Tage kaum veriibeln, daB er, 


7 Tiere auf Ridern aus der Harappazeit: E. J. H. Mackay, Chanhu Daro Excava~ 
tions 1935-36, New Haven, 1943 (= Amer. Or, Ser., vol. 20), pl. LVI, nos. 11-12, 15; 
text p. 165. Eine gute Aufnahme eines solchen Widders auf Ridern oder Widderwigel- 
chens in: The epic of man, by the editors of « Life», New York, 1961, p. 90 (New Delhi, 
Nat. Mus.). Ein Taubenwigelchen bei Mode, Das Friihe Indien, Taf. 52. Ein fragmenta- 
rischer Terrakotta-Stier: Indian Archaeology 1971-72, New Delhi, 1975, pl. XXXI, A 
(aus Surkotada) u. a. 

Niemand wird das bekannte Trojanische Pferd als Spielzeug klassifizieren, obwoh! 
¢s bereits auf friihen griechischen Darsteilungen als auf Ridern stehend gekennzeichnet 
ist; vg.: K. Fittschen. Untersuchungen zum Begin der Sagendarstellungen bei den Griechen, 
Berlin, 1969, S. 182-183. Ein als « Trojanisches Pferd» bezeichnetes Gandhara-Relief 
ist abgebildet: ASIAR 1923-24, Calcutta, 1926, pl. XLI, C, text pp. 125-126 (Taf. IVb, 
Va). 
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falls er sich um dessen geschichtliches Werden bemiiht, alles aus der Ver- 
gangenheit heranzieht, was auch nur entfernt eine duBerliche Ahnlichkeit 
mit den neueren und heutigen Formen des Kinderspielzeugs aufweist. 
Ganze Museen, Spielzeugsammlungen und Bildbande werden nach derart 
oberflichlichen Ubereinstimmungen zusammengestellt, und dabei wird die 
Auffassung vertreten, daB alles, was heute selbstverstandlich ist, schon 
in gleicher Form und in gleichem Inhalt existiert haben kénnte. Ein Archio- 
loge und Altertumswissenschaftler mu8 jedoch bei der Priifung derartiger 
Erkldrungen mit Sicherheit davon iiberzeugt sein und beweisen kénnen, 
daB Kleinkunstwerke friiherer Kulturen tatsdchlich nur fiir den Bedarf 
von Kindern angefertigt wurden. Nach allem was wir wissen ist die be- 
sondere gesellschaftliche Beachtung des Kindes, seiner physischen und psy- 
chischen Sonderstellung gegeniiber den Erwachsenen, eine relativ neue 
Vorstellung und Erkenntnis. Natiirlich spielten die Kinder auch schon in 
den friihesten Zeiten mit allem was in der Natur vorzufinden war, mit 
Steinen und Hélzchen usw., wobei die Phantasie des Kindes die Briicke 
zur Bildwelt und den Gegenstiinden der Erwachsenen herstellte. 

Eigentliches Kinderspielzeug, d. h. die geplante Herstellung von Spiel- 
zeug speziell fiir die Befriedigung der Spiellust der Kinder, diirfte iiberall 
nur als groBe Ausnahme im Lebensbereich hochgestellter und sehr wohlha- 
bender Personen vorgekommen sein. Allerdings konnte durchaus auch 
irgendwelcher Kulturabfall, beschddigtes oder fiir profanen wie kultischen 
Gebrauch nicht mehr bendtigtes Gut, genau wie die erwaihnten Natur- 
produkte, von den Kindern als Spielzeug verwendet werden. Fiir den heu- 
tigen Betrachter ist jedoch nicht eine solche Sekundirverwendung von Be- 
deutung. Beziiglich der friihen Kulturen der Menschheitsgeschichte erscheint 
vor allem die Primarbedeutung eines Kunstwerkes oder Gegenstandes 
wichtig. Man macht es sich allzu leicht, immer dann, wenn diese Primar- 
bestimmung schwer erkennbar ist, ein Kleinbildwerk als Kinderspielzeug 
zu erkliren. Gerade Tiere auf Radern sind, weil sie so leicht von Kindern 
gezogen, geschoben oder sonstwie bewegt werden konnten, fast immer als 
Kinderspielzeug bezeichnet worden. Die genannten groBen Bronzetiere aus 
Daimabad geben ein gutes Gegenbeispiel fiir solche Theorien ab. Diese 
Tierfiguren, auf Radern bzw. einer wagenartigen Plattform stehend, waren 
zu groB, zu schwer und ganz sicher auch zu kostbar, um als Kinderspiel- 
zeug zu gelten. 

Sollte man bei der Entscheidung: Kinderspielzeug — ja oder nein - 
jedoch lediglich GréBe, Gewicht und Materialwert als Kriterien der Beurtei- 
lung heranziehen? Dann waren angesichts der Fiille kleinformatiger Ter- 
rakotten in den Harappastddten tatsdchlich die Kinder als die Hauptre- 
prasentanten der damaligen Kultur anzusehen. Dieses jedoch ist eine vollig 
absurde und unhistorische Vorstellung! Man denke hier nur an die alt- 
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agyptischen Kleinfigurigen Grabbeigaben. Sie waren auch heute noch ein 
herrliches Kinderspielzeug, die Holzsoldaten, die Tiere und Figurengruppen. 
Wir wissen jedoch, daB dieses « Spielzeug» der Versorgung der Toten im 
Jenseits dienen sollte und keineswegs dem Alltagsbedarf agyptischer Kinder. 
Von solchen iiberpriifbaren Beispielen mu8 ausgegangen werden, um nicht 
moderne Lebensbilder in die Altere Kulturgeschichte hineinzuinterpre- 
tieren und damit ein verzerrtes Bild friiher Kulturperioden zu zeichnen. 
Die groBe Mehrzahl alter Kleinkunstwerke und Miniaturgerite trigt Mo- 
delicharakter; die Stiicke sind itualistisch-magische Verkleinerungen 
der Figuren und Gegenstande, die im Alltag der jeweiligen historischen 
Gegebenheiten tatsiichlich vorhanden waren und fiir die Gemeinschaft 
der Erwachsenen einer bestimmten Periode, eines bestimmten Territoriums, 
als kulturtypisch angesehen werden miissen. 

Wenn man sich einmal von der Kinderspielzeug-Theorie befreit und 
sich mit dieser Modellvorstellung vertraut gemacht hat, so fallt es leichter, 
erginzende Beobachtungen und damit zusitzliche Hinweise aus dem Ha- 
rappa-Fundmaterial beizubringen und insgesamt ein religiéses Brauchtum 
der Harappazeit zu erschlieBen, das bisher noch nicht in seiner vollen 
Bedeutung und allindischen Tragweite erkannt worden ist. Tierverehrung, 
im Zusammenhang mit dem Kult einer Muttergéttin, ist allerdings schon 
seit lingerem an Hand der figiirlichen Terrakotten und der unzihligen 
Tierbilder auf den Siegeln und Kupferplattchen vermutet worden. Aus- 
gehend von den vielen Wagenmodellen und den Tierfiguren auf Riadern 
oder Wagenplattformen soll hier die These aufgestellt werden, daB es auch 
in der Harappazeit inzwischen verloren gegangene GroBfiguren solcher 
Tiere gegeben hatte. Das Material fiir diese Tierbildwerke, wie natiirlich 
auch fiir die Wagen, kann in erster Linie nur Holz gewesen sein, denn 
Steine standen im Nordwesten Indiens nur in begrenztem Umfang zur 
Verfiigung. Tonfiguren von derartiger GréBe sind zeitlich nur bedingt 
haltbar, und Metall diirfte fiir solche Zwecke zu schwer und unpraktisch 
gewesen sein. Die Tiere aus Daimabad miissen somit als eine Ausnahme 
angesehen werden. 

Andererseits soll darauf hingewiesen werden, daB auch heute noch 
in allen Teilen Indiens GroBbildwerke von Gottheiten fiir eine kurzfristige 
Nutzung zu bestimmten Festen angefertigt werden. Fiir jene Bildwerke 
kommen leicht vergingliche Materialien zur Anwendung, also Lehm bzw. 
mit Stuck beworfene Bambus- und Holzgeriiste, wobei die genauere Kenn- 
zeichnung durch Bemalung vorgenommen wird. Es wire also auch denk- 
bar, daB bereits in den Harappastadten derartige temporire GroBbild- 
werke geschaffen wurden, von denen natiirlich im Fundbild der Ausgra- 
bungen nichts mehr zu identifizieren war. 

Wir denken also, rein hypothetisch selbstverstindlich, an einen aus- 
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geprigten Tierkult in der Harappazeit, in dessen Ausiibung Tiere in na- 
turahnlichen, naturgroBen Wiedergaben aus Holz oder Lehm, auf Réa- 
dergestellen oder Wagen stehend, durch die StraBen gezogen wurden. Der 
wichtigste Anhaltspunkt fiir diese Theorie sind die Modelle, denn auch 
von den groBen Holzwagen, die es zweifellos damals gegeben hat, ist nichts 
mehr erhalten geblieben. Das ist angesichts der klimatischen Bedingun- 
gen, dem Wechsel von Hitze, groBer Trockenheit und vernichtenden 
Uberschwemmungen der Fliisse im nordwestlichen Indien, dem heutigen 
Pakistan und dem pakistanisch-indischen Grenzgebiet, auch gar nicht 
zu erwarten, ganz zu schweigen von dem zeitlichen Abstand zur Gegenwart 
von iiber viertausend Jahren. Wollen wir unsere Theorie stiitzen und erhiir- 
ten, sind wir daher auf zusitzliche indirekte Hinweise angewiesen, die 
uns das Harappamaterial, soweit erhalten, aber auch die spitere indische 
Kulturtradition bieten. 

In den Harappastidten, besonders aber in Mohenjo Daro, sind lingst 
die iiberbreiten groBen StraBen aufgefallen, die sich sehr gut als Prozes- 
sionsstraBen geeignet haben kinnten. Selbst iibergroBe Holzgefiihrte hitten 
auf diesen StraBen bewegt werden kénnen, die ein Nebencinander mehrerer 
Fahrzeuge erlaubten und wohlgeebnet und mit Ziegelbruchstiicken und 
Tonscherben gepflastert waren. 

Als ein weiterer indirekter Hinweis auf die von uns angenommenen 
Tierkulte mag die Tatsache bewertet werden, daB bisher nur wenige und 
kaum aufschluBreiche Belege fiir einen religiésen Kult der Harappazeit 
erkennbar waren. So fehlen zum Beispiel im archdologischen Fundbild 
die Tempel oder andere eindeutig bezeichenbare Kultstitten. Die hohe 
stadtische Entwicklung der Harappazeit 1aBt es andererseits als sehr unwahr- 
scheinlich erscheinen, daB Religion, Kult und Ritual in jener Gesellschaft 
keine Rolle gespielt bzw. kaum irgendwelche Spuren hinterlassen haben 
sollen. Es gilt demnach, das Ausgrabungsmaterial immer erneut auf alle 
Aussagemdglichkeiten hin zu befragen, die Auskunft iiber die religidsen 
Anschauungen und kultischen Betatigungen der Bevélkerung der Harap- 
pazeit geben kénnten. 

Die zahlreichen sich wiederholenden Tierdarstellungen auf den Siegeln, 
die unzihligen Terrakottafiguren von Menschen (vorwiegend Frauen) und 
Tieren, letztere deutlich in der Uberzahl, haben, wie bereits gesagt, Vermu- 
tungen in Bezug auf die Verehrung einer Muttergéttin entstehen lassen, 
ohne jedoch konkrete Einzelheiten eines entsprechenden Kultes deutlich 
erkennbar zu machen. Nun sind zweifellos die Siegel und die auf ihnen 
befindlichen, sich stets wiederholenden Tierdarstellungen das geeignete Ma- 
terial fiir eine religions- und kultbezogene Interpretation. Abgesehen von 
einigen wenigen, allerdings keineswegs unwichtigen, szenischen Darstel- 
lungen sind diese Tiere stehend abgebildet, meist vor einem Gerit, das 
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als Altar, Kafig, oft aber auch als Futternapf gedeutet wurde. Die beabsich- 
tigte Verbindung des Tieres, und zwar verschiedener Tierarten, mit einem 
solchen Gerat weist auf einen Zusammenhang, der institutionell, also in 
irgend einer Weise kultisch-rituell begriindet werden muB. Eine bloBe 
Fiitterung der Tiere im Sinne einer Tierhaltung in zoologischen Garten 
ware eine zu simple, der Kinderspielzeug-Theorie vergleichbare, modern- 
rationalistiche Fehlinterpretation. 

Die kultische Verehrung dieser Tiere, ihre gesellschaftlich organisierte 
Haltung und ritualistisch-magische Fiitterung, kénnte hingegen durchaus 
auf einen praktizierten Tierkult hinweisen, dessen prazise Einzelheiten 
uns bisher noch weitgehend verborgen bleiben. Erinnern wir uns an 
die Wagen, an die breiten StraBen, an die Tiere auf Radern, so ist es im- 
merhin denkbar, daB mit solchen kultisch verehrten Tieren oder ihren 
Abbildern Prozessionen vorgenommen wurden. Auch aus den szenischen 
Darstellungen auf den Siegeln ergibt sich, daB gerade mit den Tieren ganz 
bestimmte Vorstellungen verbunden gewesen sind. Die Tiere stehen so 
stark im Vordergrund der Bildwelt, da8 die Annahme berechtigt scheint, 
ihnen - und nicht den wenigen menschengestaltigen Bezugsfiguren — die 
dominierende Rolle in Kult und Religion zuzuweisen. Es muB jedoch immer 
wieder betont werden, daB keineswegs nur lebende Tiere in derartige Kulte 
einbezogen waren. Ein Mischwesen vor allem, das sogenannte Einhorn, 
ist auf den Siegeln, zumal denen aus Mohenjo Daro, die am haufigsten dar- 
gestellte Einzelfigur. Aber auch andere Mischwesen, wie zum Beispiel 
ein Elefantenstier und ein gehérnter Tiger, kommen vor. Derartige kiinst- 
lich geschaffene Tierkombinationen verbinden Krafte und Eigenschaften 
verschiedener Tiere zu einer Phantasiegestalt. Wollte man eine solche in 
kultischen Prozessionen durch die Stadt fiihren, so muBte man sie in Ab- 
bildungen, d. h. in entsprechenden GroBbildwerken, durch die StraBen 
fahren oder rollen, und auch die zeremonielle Fiitterung muBte rein sym- 
bolisch vorgenommen werden. Wenn auch den Tierkulten der Harappa- 
zeit ein reales Geprige anhaftet (im Vordergrund stehen die wichtigsten 
Tiere jener Zeit und jener Landschaft), so ist zugleich bereits das Stadium 
einer institutionalisierten Bezugnahme und einer kiinstlichen, von Men- 
schen geschaffenen Umformung und Erweiterung der urspriinglich natur- 
gegeben Vorbilder erreicht. In den Harappastidten mdgen noch die wirk- 
lichen Tiere gehalten und gezeigt worden sein, aber ein funktionierender 
und regelmaBiger Kult bezog sich hauptsichlich auf Abbilder der Tiere, 
auf Bildwerke. An dieser Stelle ist zusitzlich darauf hinzuweisen, daB 
die erhaltenen Kleinfiguren in einem deutlich erkennbaren MiBverhiltnis 
stehen zu den Dimensionen dieser Riesenstidte der Harappazeit, ihrer 
Bevélkerungsdichte und den bestehenden Produktionsméglichkeiten. Schon 
aus diesen allgemeinen Erwagungen heraus ist die Hypothese von GroB- 
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figuren, fiir die die Kleinbildwerke nur eine Art Modell oder billige Ver- 
tretung waren, kaum mit Berechtigung abzuweisen, sondern vielmehr mit 
groBer Wahrscheinlichkeit zu bestitigen. 

Auf einigen Siegeln und Kupferplittchen kommen auch Tierpro- 
zessionen zur Darstellung. Es handelt sich dabei allerdings um Tierrei- 
hungen meist unterschiedlicher Arten, die kaum als echte Wiedergabe 
ffentlicher Tierprozessionen angesehen werden kénnen, sehr wohl jedoch 
die Méglichkeit solcher Tierreihungen als tief im BewuBtsein der Harap- 
pamenschen verankert anschaulich machen. Einzelne Tiere, wie das Einhorn 
mit dem vor ihm stehenden Kultgerat, sind auf Pektoralen, erhaben mo- 
dellierten Amuletten, abgebildet. Tierrider (Taf. Vb, VIa, b), einander im 
Kreis jagende Tiger oder wirbelférming angeordnete Tierképfe, darunter 
immer wieder das Einhorn, kénnten noch den genannten Tierreihungen 
angefiigt werden, wobei natiirlich die kreisférmige Anordnung besondere 
Beachtung verdient 8. 

Einen ganz wichtigen Hinweis auf eine Prozessionspraxis in der Ha- 
rappazeit, bei der vermutlich das Einhorn die Hauptrolle spielte, bieten 
zwei nahezu identische Siegelabdriicke auf prismenférmigen Ton- bzw. 
Fayencefragmenten, die in Mohenjo Daro gefunden wurden 9. Hier tragen, 
soweit erkennbar, mehrere menschliche Gestalten Gestelle vor sich her. 
Auf einem der Gestelle steht das Einhorn (vielleicht ist ein Stier gemeint?), 
auf einem anderen befindet sich das fiir die Einhornsiegel typische zwei- 
stéckige, kafigartige Gerat (Taf. VIIa). Wenn man derartige Tierfiguren 
~ hier kann es sich nur um groBfigurige Bildwerke handeln - wie auch die 
zugehérigen Kultobjekte in feierlicher Prozession tragen konnte, so ist doch 
naheliegend, daB gréBere Prozessionen derartiger Tierfiguren auf Wagen 
oder Radergestellen in den breiten StraBen der Harappastadte durchfiihr- 
bar und sogar wahrscheinlich waren. 

Tiere auf Raidern oder Wagengestellen sind in den Abschnitten indi- 
scher Kulturentwicklung keineswegs auf die Harappazeit beschrankt ge- 
blieben. Abbildungen solcher Tiere fanden sich bei Ausgrabungen der 
verschiedensten Kulturperioden in Indien und sind wohl auch fiir Indien 
als besonders charakteristisch anzusehen, Eine systematische Zusammen- 


8 Tierprozession auf Siegeln: Mode, Das Friihe Indien, Taf. 72 unten, und ein Pa- 
rallelstiick aus Ur, Taf. 73 oben. Das Einhorn-Pektoral: J. Marshall, Mohenjo Daro 
and the Indus Civilization, London, 1931, pl. 140, 59. Tierrader: Mode, Das Frithe Indien, 
Taf. 65 unten, Tigerrad; Taf. 65 oben, Wirbel mit Einhornkopf. Ferner: Marshall, Mo- 
henjo Daro, p\. 383, Wirbel mit Képfen von Stieren und Einhérnern. 

% Die beiden Sticke sind abgebildet und beschrieben bei Marshall, Mohenjo Daro, 
pl. 116, 5, 8; text (vol. II), p. 395. Neuerdings herangezogen und ausfiihrlich beschrieben 
von E. C. L. During Caspers, « Sumerian traders and businessmen residing in the Indus 
Valley cites », AIUON, 42/3, 1982, pp. 337-379, bes. p. 352. 
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stellung dieser Funde fehlt bislang noch, und so kénnen wir hier nur eine 
mehr oder weniger zufillige Auswahl dokumentieren, in der Hoffnung, 
da8 eine Erfassung aller zugehdrigen Bildwerke einmal vorgenommen wird. 
Sie schlieBen als Kleinkunstwerke an das Harappamaterial und die Tiere 
von Daimabad an, sind aber noch kaum einer Erkldrung fiir wiirdig be- 
funden worden. Ihre Kontinuitat ist so bemerkenswert, daB dadurch nicht 
allein deren Bedeutung fiir Kult und Religion der Harappazeit bestatigt 
wird, sondern auch eine weitergehende traditionelle indisch-nationale Kul- 
turerscheinung bezeugt werden kann (Taf. VITb-XIa) 10. 

Die Kontinuitaét von Darstellungen der Tiere auf Radern hat uns 
bereits zur Problematik der Sichtung indirekter Hinweise hinsichtlich der 
Funktion und Bedeutung des chakra im Verlauf indischer Kulturtradition 
gefiihrt. Unsere Theorie, TiergroBplastiken auf Radern oder Wagengestellen 
als wichtigste Kultobjekte in der Harappazeit zu erkliren, wird durch die 
im spiteren Indien verbreitete Sitte von Wagenprozessionen in Tempel- 
stidten zweifellos gestiitzt. Auf zum Teil iibergroBen Holzwagen wurden 
und werden Gétterfiguren vom Tempel auf die breite HauptstraBe hinaus 
und wieder zum Tempel zuriick gefahren. In der Harappazeit fehlen die 


10 Hier ist nur cine kurze listenartige Austellung dieser altindischen Tierfiguren 
auf Radern méglich. Zunachst ein Leopard, Bronze, 18 cm lang, aus Nagda: Mode, 
Das Friihe Indien, Taf. 79. Ferner zahlreiche Tierfiguren auf Radern aus Taxila: J. Marshall, 
Taxila, Cambridge, 1951, pl. 134, 62, 64, 78 (Pferd, Buckelrind, Elefant; simtlich Tonfi- 
guren); Stiere und Végel auf Ridern aus Taxila/Sirkap: Al, 4, 1947-1948, pl. XVI, 
A (von Marshall als Spielzeug bezeichnet). Sirkap zeichnet sich tbrigens durch seine 
regelmaBige Anlage wie die Harappastddte und durch seine breite HauptstraBe aus. 
Die hier genannten Funde gehdren den letzten Jahrhunderten des 1. Jt. v. u. Z. an. 
Auch unter den Terrakotta-Funden aus Rang Mahal finden sich Tiere auf Ridern und 
Einzelrider: H. Rydh, Rang Mahal, Swedish Archaeological Expedition 1952-1954, 
Lund, 1959, pl. 74, 20 u. pl. 76, 1. Nicht allein aus dem Nordwesten, auch aus dem 
Doab, dem Zweistromland des Ganges und der Jamuna, stammen Terrakottatiere auf Ra- 
dern, wie zum Beispiel aus Mathura: Indian Archaeology, 1954~55, pl. 27; aus Hastinapura: 
AI, 10/11, pl. 153, 5; ein Wagelchen ebendort pl. 48, 2 u. a. Aus Bhita stammt ein schéner, 
wohl schon mauryazeitlicher Widder auf Radern: ASIAR 1911-12, pl. XXII, 14; aus 
Kumrahar sind zahlreiche Végelchen (Tauben) auf Radern bekannt geworden: A.S. 
Altekar, Kumrahar excavations 1951-1955, Patna, 1959, pl. 57, 1-4. Ein Pferd auf Radern 
(nur Kopf und Nacken dargestellt) aus dem bengalischen Chandra Ketugarh: Lalit Kala, 
6, 1959, pl. 15, 13; und Indian Archaeology, 1961-62, pl. 102 D. Aus dem siidéstlichen 
Dekkan ist ein Bronzeelefant auf Ridern bekannt, der aus dem 3. Jh. u. Z. stammen 
kdnnte: D. Barrett, « An early Indian toy », Oriental Art, IV, 1958, pp. 118 f. Besonders 
amiisant ist die szenische Darstellung auf einem Terrakottatafelchen der Sungazeit aus 
Rajghat: V.S. Agrawala, «A unique teracotta plaque from Rajghit» Prince of Wales 
Museum Bulletin, 2, 1951/52, pp. 82-85 u. pl. XIV. Hier sitzt ein Elefant auf einem von 
vier weiteren Elefanten gezogenen Wagen und lenkt diese mit einem Elefantenhaken, 
— Diese wenigen Beispicle, aus dem geringfiigigen eigenen Material beigebracht, lieBen 
sich bei detaillierten Nachforschungen bestimmt erheblich erweitern und erginzen. 
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Tempel, oder vielleicht nur Nachweise solcher Kultstatten, und es fehlen 
auch die groBen menschengestaltigen Gétterfiguren der spateren brahma- 
nisch-hinduistischen Kulte, aber es bestehen deutliche Zusammenhange ri- 
tualmethodischer Art. Es gilt dabei, die Kultfiguren der spiteren Zeit, 
also die menschengestaltigen Gottheiten, auf Vorbilder der Harappazeit 
zuriickzufiihren und zugleich die fehlenden Zeugnisse der Friihzeit durch 
historisch zu begriindende Vergleiche zu erganzen. 

Die groBen indischen Tempelwagenprozessionen sind in Europa schon 
friih bekannt geworden durch Reiseberichte von dem alljahrlichen Geschehen 
bei der Prozession der Gétter des Jagannath-Tempels von Puri in Orissa 
(Taf. XII-XIVa). Menschen sollen sich in religiésem Wahn vor die riesigen 
Holzwagen geworfen haben und von den miichtigen Ridern iiberrollt 
worden sein. Menschen waren es auch, die solche Wagen bewegt, gezogen 
und geschoben haben. Derartige Tempelkulte und die entsprechenden Pro- 
zessionswagen sind in der neueren Zeit vor allem aus siidindischen hin- 
duistischen Kultzentren bekannt geworden. Den Glaubigen wurde die Be- 
wegung, die Fahrt der Gétter durch die StraBen ihrer Stadt, als ein kul- 
tisches Zeremoniell in regelmaBiger Wiederholung vorgefiihrt. Zurschau- 
stellung des Kultobjektes, Bewegung desselben auf Radern oder Wagen 
durch die Stadte, das waren die methodischen Grundziige des Kultes, 
die sich gleichgeblieben sind iiber viele Jahrtausende hinweg. Gewechselt 
haben, wie es scheint, die Kultfiguren, aber selbst bei diesen sind gewisse 
Zusammenhange noch erkennbar und nachweisbar. Bevor wir uns solchen 
Ubereinstimmungen zuwenden, sei noch auf eine andere indische Besonder- 
heit aus spaterer Zeit hingewiesen. 

Es wurden, wie sich an den Denkmilern nachweisen 1aBt, ganze ko- 
lossale Steintempelbauten als Wagen versinnbildlicht, indem sie als auf 
riesigen Radern bzw. auf von Ridern getragenen Plattformen stehend 
erdacht und entsprechend gebaut wurden. Selbst die Zugtiere, Pferde, 
hat man in steinernen Bildwerken kolossaler GréSe hinzugefiigt, um den 
Tempel als ratha, d. h. als Wagen, zu kennzeichnen. Das gilt besonders 
von dem beriihmten Sonnentempel von Konarak (Taf. X16), der nicht sehr 
weit entfernt von dem erwihnten Jagannath-Tempel ebenfalls in Orissa 
erbaut wurde. Wir haben bereits eingangs darauf hingewiesen, da nicht 
nur in Indien die Sonne bzw. der Sonnengott als auf einem Wagen fahrend 
gedacht und dargestellt wurde. Als typisch indisch muS man jedoch die 
Realisierung derartiger Vorstellungen in kolossaler GréBe bezeichnen, ein 
miichtiges Steinbauwerk symbolisch mit riesigen Ridern und iiberlebens- 
groBen Zugtieren zu verschen und auf solche Art einen alten Gedanken 
zu_verbildlichen !!. 


41 Zum Sonnentempel von Kondrak vgl. die groBe Veréffentlichung der leider vor 
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Neben dem Sonnentempel von Konarak gibt es auch andere, siidin- 
dische, Tempel, die aus Stein erbaut und als Wagen gestaltet sind. Eine 
Zusammenstellung von V. Moeller zeigt, da® derartige Wagentempel nicht 
allein dem Sonnengott geweiht waren. Es handelt sich um den Natesvara- 
Schrein in Cidambaram, um den Alankara-mandapa in Darasuram und 
den Rama$vami-Tempel in Kumbhakonam, alles in Siidindien gelegene 
rathas, also Gétterwagen !2 (Taf. XII-XIVa). 

Die indischen Gétter sind in Bildwerken seit der friihbuddhistischen 
Zeit und schon durch Hinweise vedischer Texte gekennzeichnet durch 
ihre Fahrzeuge oder vahanas (Taf. XIVb), auf denen sie stehen oder auch 
reiten, mit denen sie symbolisch-attributiv verbunden sind. Die meisten 
dieser vahanas sind Tiere. So reitet bereits der rigvedische Himmelsgott 
Indra auf seinem Elefanten, wie Sirya und Chandra ihren Sonnen- bzw. 
Mondwagen fahren. Die groBe Géttin, Durgd oder Parvati, reitet hiufig 
auf dem Tiger, wenn auch der Léwe, vermutlich unter vorderasiatischem 
EinfluB, in der klassischen indischen Kunst den Platz des Tigers einnimmt. 
Siva hat als Reittier den Stier Nandi, doch sitzt der Gott oft auf einem 
Tigerfell. 

Hier sind nur einige der wichtigsten und gelaufigsten Beispicle genannt, 
aber es ist unverkennbar, daB die Bewegungsfahigkeit der Gétter - sym- 
bolisch gesehen — auf derjenigen der jeweiligen Reittiere beruht, auch wenn 
diese Tiere nicht immer in der Bewegung dargestellt werden. Bemerkens- 
wert ist jedenfalls die Tatsache, da8 neben einigen neu hinzugekommenen 
Tieren, wie Pferd und Léwe, ganz deutlich die alten einheimischen Tierarten 
der Harappazeit, vor allem der Elefant und das indische Buckelrind, aber 
auch der Tiger in das brahmanisch-hinduistische Pantheon iibernommen 
wurden 13, 

Kehren wir noch einmal zu den Tieren in Prozessionen zuriick. Auch 
diese sind in der indischen Tradition wiederholt zu belegen, hiufig als 
Sockelfriese an den AuBenseiten indischer Tempel, aber auch buddhisti- 
scher GroBbauten in Sri Lanka. Auf der beriihmten ASoka-Siule von 


kurzem verstorben Alice Boner (mit S. R. Sarma), New light on the sun temple of Konarka, 
Varanasi, 1972, 

12 Moeller, Symbolik, Taf. S. 96. 

13 Es erscheint uns im tibrigen nicht allzu gewagt, von dem altindisch vorgepriigten 
Tierkult erweiternd auf einen Tier-Natur-Kult zu schlieSen. Pflanzen und Blume wurden 
schon frih kultisch verehrt. Man denke an den Lotos-Thron des Buddha und des Jina, 
an den Pipal-Feigenbaum als Baum der Erkenntnis. Lotos und Pipal sind bereits in der 
Harappazeit mit kultischem Brauchtum verbunden, vgl. Mode, Das Friihe Indien, Taf. 
21, 23, 25 unten, 27 oben, 67 oben, 70 oben, sowie Abb. 5 und 28. In die Naturver- 
ehrung kénnen sogar sehr frith bereits Gehstirne wie Sonne und Mond mit einbezogen 
gawesen sein. 
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Sarnath ist eine solche Tierprozession als Fries auf dem Abakus des Ka- 
pitells deutlich zu erkennen. Hier schreiten hintereinander Léwe, Buckel- 
rind, Pferd und Elefant, voneinander jeweils durch das Rad getrennt. 
Dieses Rad ist immer als das buddhistische Rad der Lehre gedeutet worden, 
aber es wiire durchaus auch eine schlichtere Erklarung méglich. Die Rader, 
die die einzelnen Tiere voneinander trennen, jedoch deren Prozession um 
das Saulenrund herum begleiten, mégen symbolhaft die Bewegung dieser 
Tiere unterstreichen und damit inhaltlich dasselbe ausdriicken wie jene 
zahlreichen alten und neueren Darstellungen von Tieren auf Radern. Das 
eigentliche Rad der Lehre erscheint ohnehin iiber den Képfen und getragen 
von den vier, auf dem Kapitell sitzenden Léwen als Krénung dieser ASoka- 
Saule. Es sei auch erneut daran erinnert, daB in den altbuddhistischen, 
mauryazeitlich gepriigten Bildvorstellungen der Kunst Sri Lankas gleichartige 
Tierprozessionen auf den sogenannten, annahernd halbkreisférmigen, Mond- 
steinen dargestellt sind 4, Immer, auf dem Sdarnath-Kapitell, auf den 
Mondsteinen aus Sri Lanka, ist der Prozessionsweg der Tiere die Kreis- 
form, d. h. die symbolische Wiederholung des Rades als Bildvorstellung. 
Der in sich geschlossene und wiederholbare Kreisablauf der Bewegung 
ist die Grundidee, Aufbruch und Riickkehr, Neuaufbruch usw. Das ent- 
spricht der Grundvorstellung bei den spaten Gétterwagen-Prozessionen 
in den siidindischen Tempelstadten, der zyklischen Bewegung der Wagen 
mit den Kultfiguren vor den Augen des Volkes. 

Doch nicht allein die groBe Tradition der indischen Hochreligionen 
bewahrt die Spuren jener uralten Prozessionskulte und der Tierverehrung. 
Weit mehr noch findet sich an Denkmalern und Zeugnissen in der immer 
reichen indischen Volkskultur (Taf. XV-XVIIb). Auf diesen Aspekt habe 
ich ausfihrlich in meinem zur Zeit im Druck befindlichen Band iiber die 
Geschichte indischer Volkskunst hingewiesen. Es mu8 daher an dieser Stel- 
le eine kleine Auswahl von Hinweisen auf Bildbeispiele geniigen 15. Auch 


44 Die entsprechenden Abbildungen finden sich in dem im Text genannten Band von 
V.S. Agrawala, The wheel flag of India, Chakra-Dhvaja, Varanasi, 1964, fig. 89-92. 

15 Binige Beispicle fur solches sogenannte Spielzeug aus dem Bereich indischer 
Volkskultur in den Biichern; Stella Kramrisch, Ritual art in tribe and village, Philadelphia, 
1968, pl. XV, XVII-XVIII und Katalog no. 21. S. Kramrisch vermittelt auch gute Abb. 
der groBen sildindischen Kultfiguren von Tieren auf pl. I-VIII. Hier liegen deutliche Zeug- 
nisse fur einen mit der Gottheit Aiyyanar verbundenen Tierkult vor. Sogenanntes Kinder 
spielzeug von Tieren auf Radern und Tierwagen auch bei R. F. Bussabarger und B, Dashew 
Robins, The everyday art of India, New York, 1968, pp. 24, 90-91, 94-95, 121. Mit diesem 
Volkskunstmaterial liegt nur eine kleine und beispielgebende Auswahl vor. Interessant 
tst allerdings, daB das in Anm. | genannte Buch von Pupul Jayakar, The earthen drum, 
das Problem der Tiere auf Ridern tiberhaupt nicht erwahnt, obwoh! gerade in diesem 
Werk auf die Tradition indischer Bildkunst eingehend Bezug genommen wird. 
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die Volkskunst-Bildwerke von Tieren auf Radern oder Radgestellen, um 
die es hier geht, werden fast immer als Spielzeug angesehen, obwohl viele 
von ihnen, in Metall gegossen, eher als kostbar bezeichnet werden miissen. 
Gerade wegen des relativ anspruchslosen Bedarfes der dérflichen Bevdl- 
kerung ist hierbei jedoch an kostspieliges Kinderspielzeug im cigentlichen 
Sinne gar nicht zu denken. Hier herrschen die uralten Vorstellungen 
von der Prioritaét der Erwachsenenwelt sogar noch heute vor, und es bleibt 
nicht viel iibrig fiir besondere Wiinsche der Kinder. Tiere auf Ridern und 
Wagelchen aus Holz, Terrakotta oder Metall sind im indischen Dorf pri- 
mir als kultisch bestimmt anzusehen und kénnen allenfalls sekundar, 
nach Gebrauch und kultischer Benutzung, in Kinderhinde geraten. 

Als eine allgemeine Parallele fiir diese konservative Strenge alten 
Brauchtums im Bereich des dérflichen Lebens mag auf das miindlich ge- 
pflegte Erzihlgut der Erwachsenen hingewiesen werden. Was den meisten 
von uns heute unter dem Begriff « Kinder- und Hausmirchen » bekannt 
ist, war fiir die Vélker iiberall Jahrtausende hindurch die lebendige grofe, 
sorgfiltig gepflegte und immer neu belebte Erzahlform der Gemeinschaft 
der Erwachsenen. Unter diesem Aspekt sollte man auch die Kleinbild- 
werke sehen und sich von neuzeitlichen, nur scheinbar naheliegenden Ver- 
gleichskategorien der Betrachtungsweise und Erklairung lésen. Das Tier 
auf Radern in dem langen Ablauf indischer Kunst-, Kultur- und Reli- 
gionsgeschichte scheint uns ein bedeutender Faktor der cinheitlichen einhei- 
mischen Uberlieferung zu sein. Der Kreis, das Rad, eben jener indische 
Begriff chakra, der so vielseitig gedeutet werden kann und gegenteiliges, wie 
Ruhe und Bewegung zugleich, zum Ausdruck bringt, ist kennzeichnend fiir 
Inhalt und Kontinuitat. 

Wenn fiir uns das Rad und die Bewegung im Vordergrund gestanden 
haben, so deshalb, weil gerade diese besondere Auspriigung der Kreisform 
in der indischen Kunst so haufig fehlinterpretiert, als Kinderspielzeug 
abgewertet erscheint. Zur Kreisform im weiteren Sinne seien abschlieBend 
noch einige Hinweise gestattet, die auch fiir diese weitere Kontinuitat 
bestitigende Traditionslinien von der Harappazeit bis in die Gegenwart 
sichtbar werden lassen. 

Charakteristische Bauformen und Einrichtungen der Harappazeit, zum 
Beispiel die sogenannten « Arbeitsplattformen » aus Harappa, die kreisférmi- 
gen, aus Ziegelsteinen erbauten Bodeneintiefungen in einem groBen Raum 
in Mohenjo Daro, gedeutet als Untersatze fiir groBe GefiBe mit spitzen 
Béden, und schlieBlich die zahlreichen kreisrunden und meist sehr tiefen, 
weil immer wieder aufgestockten, Brunnen der Harappastidte seien hier 
genannt !6, 


16 Solche Arbeitsplattformen sind eingezeichnet in dem Plan Wheelers von Harappa, 
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Gerade derartige Brunnen sind im spateren Indien in ebensolchen 
Formen weitergebaut worden, und eine Bezeichnung aus Mittelindien ist 
Kuva und findet sich als Tatauierzeichen in Kreis- bzw. Ringgestalt wie- 
dergegeben !7, Auch werden solche Brunnen, zum Beispiel in Rajasthan, 
noch kultisch genutzt, insofern schwangere Frauen oder auch Miitter mit 
neugeborenen Kindern bevorzugt zu diesen Brunnen pilgern. 

Auf die Lotosbliite in der Harappazeit wurde bereits Bezug genommen. 
Hier sei an die blaue Wasserlilie, Kuvalaya, erinnert und erneut auf die 
sinnbildliche Erweiterung der Kreisform aufmerksam gemacht. Kuvalaya 
ist auch ein Synonym fiir den Erdkreis, der ja als kreisrunde Insel mitten 
im Weltmeer schwimmend aufgefaBt wird. Auch dieser Lotoskreis ist ne- 
ben dem Rad der Lehre und den Radern der Tierprozession ein Bestand- 
teil der Bildsymbolik der ASoka-Siule von Sarnath, insofern ein lotosfér- 
miger Blattkelch die eigentliche Tierkrénung der Siule trigt. 

Ahnlich wie der Brunnen war und ist auch die Tépferscheibe im in- 
dischen Volksbrauch von bleibender Bedeutung. Originale dieses Gerites 
aus der Harappazeit haben sich natiirlich nicht erhalten, aber seine Existenz 
ist fest gesichert. Bis in die jiingste Zeit hinein besuchen Angehdrige der 
hohen Kasten, Brahmanen, das Haus des Tépfers, der kastenma@ig unver- 
gleichlich niedriger steht, um der Tépferscheibe kultisch zu huldigen. Der 
Tépfer bezeichnet sich sogar als Prajapati, also mit dem Namen des Sché- 
pfergottes, und macht damit seine kreative Leistung deutlich. Hier steht 
der Volksbrauch, der ja auf uralter Tradition beruht, im Gegensatz zu 
orthodoxem brahmanischen Brauchtum, dem nicht nur die Person des 
Tépfers kastenm&Big, sondern auch die T&tigkeit der Tonbildnerei, ja 
sogar das Material der Tépfererde, gem&B den Aussagen der Silpashastras, 
der offiziellen Kunstlehrbiicher, als verachtlich und kultisch unrein gelten. 

Vielleicht darf schlieBlich in unserem Zusammenhang noch auf die 
besondere Vorliebe der Inder fiir Schmuck und dabei speziell den kreisfér- 
migen Schmuck, den Ring, hingewiesen werden. In den Harappastidten 
und unter den Kleinfunden der Ausgrabungen friihindischer Dérfer sind 
Ringe in groBer Zahl erhalten geblieben. Heute werden von den indischen 
Frauen, ob arm oder reich, Ringe wo immer méglich als Kérperschmuck 
getragen, an Fingern und Zehen, an Armen und Beinen, durch Nase und 
Ohren gezogen. GewifB sind Ringe als Schmuck weltweit verbreitet, aber 
auch hier sollte bezogen auf unsere Thematik der quantitative Reichtum 
der Kreis- und Ringformen besonders beachtet werden. So wird zum Bei- 


vgl. auch Mode, Das Friihe Indien, Taf. 3 und Taf. 10 unten. Die kreisrunden Ziegelein- 
fassungen flr GefaGe ebendort, Taf. 10 oben. Einer der typischen harappazeitlichen Brun- 
nen bei Mackay, Mohenjo Daro, pl. XXIV, b; pl. CXXXVI. 

17 Derartige Tatauiersymbole abgebildet in Indian Antiquary, XXXIII, 1904, p. 304. 
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spiel cin Jina-Symbol ausdriicklich als chakra-ratna, als Ring-, Kreis- 
oder Rad-Juwel gekennzeichnet. Der in Inschriften auftauchende Ausdruck 
valaya, Ring oder Armreif, ist im siidindischen Telugu zugleich der Be- 
griff fiir eine Umfriedung, cine Abgrenzung. 

Nach der Yogatheoric bilden sicben mystische Kreise die sieben 
Krafizentren des menschlichen K6rpers, die satchakraniriipana '8 (Taf. XX). 
Auch der Spiegel, darpana oder adarsa, wird meist in deutlicher Kreisform 
dargestellt, ebenso das Sicb, chalni oder chalani, haufig in dieser Form als 
Tatauierzeichen verwendet und, wie schon gesagt, der Diskus, chakra, 
und die Sonne, sirya!% Auch der Kreis als Yantrasymbol, rajas, immer 
sich drehend, und als Stirnzeichen, bindu, Punkt und Kreis, miiBten an 
dieser Stelle noch einmal erwihnt werden 20, 

Wir kehren zu der eingangs genannten Schrift von V.S. Agrawala 
zuriick und zitieren mit ihm den rigvedischen Spruch von der Zeitlosig- 
keit des Rade: 


varvati chakrani pari dhyamritasya, 


der in der alten Ubersetzung von H. Grassmann mit folgenden Worten 
wiedergegeben wird: 


denn ohne sich abzunutzen rolit das zwélfspeichige 
Rad der ewigen Ordnung in den Himmel ?!. 


Die fiir uns sprachlosen Perioden friihindischer Geschichte, die Zeiten 
der iilteren Felsbilder, der frithen Dorfkulturen und die sprachlich noch 
nicht entritselte Zeit der Harappastidte miissen griindlicher als bisher 
erschlossen werden, will man das Gesamtbild der indischen Kulturgeschich- 
te bis in unsere Gegenwart hinein bessser erkennen und verstehen lernen. 
Dann wird nicht nur der gewaltige Umfang und das hohe Alter indischer 
Kulturtradition unsere Achtung fiir die kulturelle Leistung Indiens wachsen 
lassen, auch der groBe Beitrag Indiens zur Weltkultur wird mit der inten- 
siveren und vorurteilsfreien Forschung fiir jedermann immer deutlicher 
erkennbar werden, 


18 Valaya bei D.C. Sirkar, Epigraphical glossary, 1966, p. 360, Eine Abb. der 
vermuteten Kraftzentren des Kirpers bei Moeller, Symbolik, Abb. 52, S. 74f, 

1 Sonnen und Kreise als Tatauicrzeichen abgebildet in Indian Antiquary, XXXII, 
1904, pp. 222, 244, 248. 

20 Eine Zusammenstellung von harappazcitlichen und megalithischen sogenannten 
TUpferzeichen durch B. B. Lal in A/, vol. 16, 1960, pp. 4-24, Symbole 17 und 29. 

2 Zitiert von Agrawala, Chakra-Dhvaja, p. I, nach Rigveda 1, 164, 11; Uber- 
setzung bei H. Grassmann, Rig-Veda, Leipzig, 1877, Il, S. 456. 


H. Moor, Der chakra TAFEL | 


Das buddhistische dharma chakra als Krénung einer Kultsiiule (@hnlich den ASoka~ 
Saulen). Relief vom Stupa 2, Sanchi, 2. Jh. v. u. Z. Nach L. Frederic, Indien ~ 
Tempel und Skulpturen, Zirich/Suuttgart 1955, Abb. 29. 


H. Mone, Der chakra TAFEL I 
H. Move, Der chakra TAFEL Ili 


a) Bronzener Bilffel aus Daimabad. Foto: Courtesy Archaeological Survey of India, 
New Delhi. 


Der Diskus (chakra), Attribut des Gottes Vishnu (sudarshana chakra). Sidbengalen, 
ca. 10. Jh. u. Z, Asutosh Mus. Kalkutta. Foto: Subodh Chandra. 


6) Bronzener Elefant aus Daimabad. Foto: Courtesy Archaeological Survey of India, 
New Delhi. 


‘AFEL V 
H. Mook, Der chakra TAFEL IV H. Mone, Der chakra T 


a) Domenico Tiepolo: Das Trojanische Pferd. 


a) Taube auf Radern. Mohenjo Daro, 3. Jt. v. u. Z. Foto: Subodh Chandra. 


b) Siegel mit Tigerrad. Mohenjo Daro, 3. Jt. v. u. Z, Mode, Das Friihe Indien, 


6) Sogenanntes « Trojanisches Pferd +. Gandhara-Relief. ASIAR, 1923-24, pl. 41,c. TE. 65 tnton: 
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H. Moor, Der chakra TAFEL VII 
TAFEL VI 


@) Fragment eines Siegetplitichens, Fayence. Mohenjo Daro, 3, Jt. v. u Z. Marshall, 
Mohenjo Daro, pl. 116, 5 


4) Siegel mit Rad aus sechs Tierképfen. Mohenjo Daro, 3, Jt. v 


u. Z. Marshall, 
Mohenjo Daro, no. 383. 


5) Leopard auf Ridern, Bronze, Nagda. 
5) Siegel 


Foto: Courtesy 
India, New Delhi. 
v. u. Z. Mackay, 


Archaeological Survey of 
Rad-Wirbel mit Einhorn—Kopf. Mohenjo Daro, 3. Jt. 


Further Excavations at Mohenjo Daro, pl. 100, & 


H. Moog, Der chakra TAFEL IX 
H. Mope, Der chakra TAFEL VIII 


ert ses 


a) Elefant auf Ridern (stark beschadigt). Taxila/Bhir Mound. J. Marshall, Taxila, 
pl. 134, 78. a) Widder aul Radern. Mathura. Indian Archaeology, 1954—SS, pl. 27 


») Buckelrind auf Ridern. Taxila/Bhir Mound. Marshall, Taxila, pl. 134, 64. b) Widder auf Radern, Bhita, 3-2. Jh. v. u. Z. ASIAR, 1911/12, pl. 22, 14, 


H. Move, Der chakra TAFEL X H. Mook, Der chakra TAFEL XI 


a) Widder auf Rider, Tamluk, Bengalen, ca. 2, Jh. u. Z 
Foto: Courtesy Dept. of Archaeology, Kalkutta. 


Pferd auf Riidern. Chandraketugarh, Bengalen, c . Jh. u. Z. Lalit Kala, 1959, 


pl. 19, 13. 


b) Sonnentempel von Konarak. Detail eines Rades des Sonnenwagens. 13. Sh. 
Foto: Sig. Mode. 


3 H. Mops, Der chakra TAFEL XII 
H. Mone, Der chakra TAFEL XIL 


a) Siidindischer Tempelwagen mit den Pferden des Aiyyanar, Holz, L. Frobenius, 
Indische Reise, Berlin 1931, Taf. 22 oben. 


Siidindischer Tempelwagen, Holz. Foto: Sig. Mode. 


6) Tempelwagen und Pferd auf Radern, Messing. Rajasthan, 14. Jh. Foto: Slg. Mode. 


H. Move, Der chakra TAFEL XIV H. Mone, Der chakra TAFEL XV 


a) Von einem Elefanten auf Ridern gezogener Wagen, Messing, Maharashtra. 
Slg. Kelkar, Poona. Foto: Subodh Chandra. 


Gétter unter Baldachin, von Elefant auf Ridern getragen, Bronze. Bankura, 
Bengalen, ca. 18. Jh. Asutosh Museum, Kalkutta. Foto: Subodh Chandra. 


6) Gravierte Kupferplatte. Gottheit auf fliegendem Wagen. Datiert 1196. Bengalen. 
Asutosh Museum, Kalkutta. Foto: Subodh Chandra. 


TAFEL XVII 


Mone, Der chakra 


H. 


TAFEL XVI 


H. Mone, Der chakra 
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H. Mone, Der chakra TAFEL XVII H. Mone, Der chakra TAFEL XIX 


. Sh. u, Z. 


- 


Mode. 


Foto: Slg. 


Fu8sohlen des Buddha mit chakra. Amaravati-Relief, Kalkstein, 


Siva im Strahlenkranz, Kleinbronze. Siidindien. Museum fiir Vélkerkunde, Dresden. 
Foto: S. Weidel. 


H. Mope, Der chakra TAFEL XX 


Muttergéttin (Kreisformen: Mund, Schmuck, Nabel). Terrakotte, Bangarh, Bengalen, 


2. Jh. u. Z. Foto: Courtesy Dept. of Archaeology, Kalkutta. 


ENRICO MORANO 


API IN THE *APISTAKA- 


0. Introduction. 


0.1. It is common opinion that Av. a(i)pi goes back to IE *epi, *opi. 
Pokorny (1959: 323 ff.) under the heading epi, opi, pt, lists, among other 
forms, the following: 


“Ai. dpi ‘auch, dazu’ (Adv.), selten ved. Praposition m. Lokativ 
“bei, in’, Prafix api-, pi- *zu, bei” (...); 

av. aipi, ap. apiy, adnominal * iiber-hin, bei (Akk.), bei (zeitlich, 
Lok.), nach (zeitlich, Instr.)", Adv. ‘dazu auch, desgleichen auch, be- 
sonders; hernach, spater’, Praf, ‘hin’; mit hochst. SchluBsilbe av. ape 
‘nach’ (m. Akk.), vgl. apaya Adv. ‘hernach, kiinftig', -pe hervor- 
hebende Part.; 

arm. ev ‘und, auch’; *pi im Anlaut A- einiger Verba, wie 
h-aganim * ziehe mir an"? 

Gr. éxi, Em ‘auf zu, an’, adnominal mit Dativ (= idg. Lok., 
Instr., Akk., Gen.), Prifix, émacov’ 70 Gazegov yevéuevov Hes.; (...) opi 
in hom !. &x-e(v) * hinten, hinterher *, ion. att. Sxto9e(v) ds. (-c-nach 
npécde(v), vgl. auch éxia(c)w ‘hinten, riickwirts; hernach ‘(*opi- 
1j6), ériotatog * hinterster, letzter *; dx-copa * Herbst"); (...) *6y Grund- 
lage von éé, fol. bf. * spit’; (...) 

illyr. PN = Epi-cadus (...); ven. ON Opi-tergium (...); messap. 
pi-dé (*d6-1) ‘ gab"; 

alb. épéré * oben befindlich *; 


* The present study is a draft of the chapter on api as it will appear, with some 
modifications, in a book on all the Avestan preverbs which I hope to submit in due 
course. In the completion of the article | have had the benefit of Dr Gershevitch’s expe- 
rience and advice liberally placed at my disposal in Jesus College, Cambridge during the 
summer of 1982, for which I wich to put on record my profound gratitude. 

1 Mycenaean has epi and opi. On the problem of their use and meanings see 
Morpurgo Davies 1983. 
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lat. 0b adnominal mit Akk. ‘* gegen—hin, nach—hin, um-willen, 
wegen *, altlat. auch ‘circum, juxta’, und Prafix aus op- vor ténenden 

Kons. entstanden (...); op noch in operio aus *op-verid, oportet aus 

*op-vortet * es wendet sich einem zu, kommt einem zu, steht als Pflicht 

vor einem’; (...) osk. dp, op ‘bei’ mit Abl. (= *Instr.); 

air. iar n-, iarm- ‘nach, secundum” m. Dat., vielleicht Neutr. einer 

Ableitung *epi-ro-m (Thurneysen Gr. 516); epi- scheint auch verbaut 

in air. ia-daim * schlieBe’ (vgl. lat. ob-dé), éi-thech * Meined’ (vgl. 

gr. ém-opxto), (...)5 
opi in air. oibell m. *Glut’=cymr. ufel m. ‘Funke’ (*opi-bhelo-); 
cymr. uffarn, bret. ufern ‘ Knéchel’ (opi-spernda); 

got. iftuma ‘ darauffolgender, spiterer’ (...); 

lit. ap-, vor Labial auch noch api-, im Nominalkompos. apy- Praf. 

“um, herum, be-’, apié ‘um, iiber’ m. Akk., alit. und dial. ostlit. 

dievie-p ‘bei Gott’ v. dgl., siinaiis-pi ‘zum Sohne’; lett. ap- ‘um, 

liber’, ple mit Gen. und Akk. ‘bei, an’, ple- ‘hinzu, an-, voll-’; 
apr. ep- (ap- nicht maBgebendere Schreibung), eb- ‘ be-', eher als 

*epi hierher, als unter Zugrundelegung der Form eb- zu idg. ebhi, 

obhi; dazu die Postposition lit. -p(i) hinter Gen. (namd-pi * nach 

Hause") und Lok. (namié-pi ‘zu Hause’), lett. -p (nur adverbial ge- 

braucht) (...); 

das Lyk. kennt nur die erweiterten Formen epii-, epfite * nach’; 

G2": 

To these one may add forms in which it is suspected that outcomes 
of *epi and *opi have coalesced, in form or meaning, with outcomes of 
*apo and *obhi, see Pokorny 1959: 287 and more explicitly Vasmer 1953- 
58, I: 236. 


0.2. The relation of *epi to *opi is still far from clear. There is need 
for further comparative investigation, from which it would be wrong to 
exclude Iranian api. Unfortunately, in Iranian, the definition of the word's 
meaning and function seems at times so elusive as to suggest that it had 
none. This is why the present paper is devoted to a re-examination of 
the attestation of api and related forms in Iranian, with no more than an 
occasional reference to certain Indo-European cognates, if what has been 
printed about these happens to tally with anything that emerges from the 
Iranian evidence. 


1.1. To start with, a number of Avestan attestations will be presented, 
in which the meaning of api is, so to speak, spelled out by the circum- 
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stances. In this preliminary presentation no attempt will be made to as- 
semble the selected attestations in groups according to function: adverbial, 
prepositional or preverbial. Such a classification will be presented below, 
tables I-IV, pp. 43-49 


1.2. * AFTER ™ 

There is no doubt that Bartholomae is right in giving one of the mea- 
nings of aipi as “after, post” (Bartholomae 1904: 83). In this respect 
aipi agrees with the semantics of Gr. 6x- in EmoGe(v), dnto(a)w, dxletatos, 
etc. Even Gr. ém- has been recognized to mean “‘after™ in éntyovoc, 
Etesov, etc. Deroy (1976) thinks that even in Mycenaean, opi always 
means ‘afterwards, behind, secondarily". 


1.2.1. * AFTER” in time. 


1.2.1.1. aipt.ciit “in future” 

Y. 29, 4a-b - mazdd sax’ar5 mairisté ya zi vduuarazdi pairt.ciblt 

daéuudisca masgiiaisca yacd varagaité aipt.ciblt 

“*Mazdah, who best knows the plans which have been operated by 
gods and men in the past and those which will be operated (by them) 
in future”. 

Humbach’s interpretation of ciOit as opt. aor. 2nd sing. to the root 
ci0- (Humbach 1959, II: 15) is to be rejected for the reason explained by 
Insler 1975: 150. Insler himself relates aipi.cifit to Ved. apicyd- ** secret” 
without explaining -6it. 

Bartholomae was clearly right with his ‘‘ kiinftig”, based on the con- 
trast between the perfect vduuarazdi and the future (expressed subjuncti- 
vely) varajaité on the one hand, and between the Pahl. transl. 'pés-ic of 
pairt.ci#- and pas of aipi® on the other. 


12.1.2. aipt.zq0a- ** die kiinftige Geburt ” 

Y. 48, Sc - yaotdd magiidi *aipt.zqiam vahista 

Virtually every modern translator has his own view on this line, Bartho- 
lomae’s “‘ die kiinftige Geburt ”, upheld by Smith (1929: 134) and Lommel 
(1971: 149), finds strong support in Morgenstierne’s convincing derivation 
from a tatpuruga, of precisely the form *api-zq9a-, of the bahuvrihicized 
Yid-ya vazé%o “‘ womb; pregnant” (Morgenstierne 1938: 260), lit. “* bearer 
of future birth”. The Pahl. transl. of this line ydsddsrth 1 'martém-dn 
'pas "hac 'zdy-iin pahlom “the purification of men after the birth (is) 
best", followed by the gloss 'pas 'hac 'zay-isn avindsth pahlom “* after birth 
sinlessness (is) best”, is clearly due to its author(s)’ having taken the com- 
pound for two words, aipi zq§am ‘‘ after the birth”. What matters to us 
is its rendering of aip! by pas. 
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In this temporal tatpurusa, parallel to the local (see Duchesne-Guille- 
min 1936: 144) pasca. vaydana- ** back of the head”, aipi acts as an adverb, 
lit. ‘* birth afterwards", “* head behind ”. 


1.2.1.3. aipt taig “* in future” 

Y. 30, Ile - at aipt taif ayhaiti usta. 

“dann wird es kiinftig wohl werden” (Bartholomae 1904: 417). 

The best of the numerous translations of this Gathic line is still Bar- 
tholomae’s. He explained aipi taif as an “‘ adv.-artige Verbindung” li- 
terally meaning ‘nach diesen (Dingen)” (Bartholomae 1904: 84). This 
is because the Pahl. trans}. has 'pas 'di-Sdn, and this meaning suits the 
Githic verse. 

Correspondingly (cf. pairi® versus aipi®, below 1.2.1.7.) Pahl. pés 1 'di- 
$n translates pairt dif ‘‘ zuvor, friiher” in Y. 50, 10a. 


1.4.1.4, aipi, when negated, ‘‘ any longer ". 

Y. 31, 17b - viduud vidugé mraoti ma auutduud *aipt dibduuaiiat 

“* Let the initiate speak to the initiate; let not the non-initiate hence- 
forth cause-deception ” (Smith 1929: 80). 

The Pahl. transl. of aipi in this verse is 'hac 'pas-a¥ ** after it, there- 
after”. That the translator did not mean “behind it” is shown by his 


temporal explanation '14-1 'bé 'gd8-om ‘* until | tell thee”. 


1.2.1.5. aipt “* in future ”. 
Y. 32, 3 - at yil§ daéuua vispdyhd akat manayhé sta cibram 
yasca vd mag yazaité driijasca pairi.matdisca 
Siiaomam aipt daibitand yaik * asriitdiim bimiid haptaibé 
** But you gods are all a manifestation of evil thinking, and he who 
so-much worships you (is a manifestation) of falsehood and dissent. Du- 
plicitous 2 will prove (Jit. (are) in future) (men’s) deeds for which rumour 
gives you credit in the oecumene” (Gershevitch 1975: 79 n. 4). 
The Pahl. transl. of aipi is here 'hac 'pas-a¥ “* thereafter” as in Y. 
31, 17b (see above 1.2.1.4.). Of the translations published, only the above 
takes note of this fact. 


2 According to Dr Gershevitch daibitdnd is n. pl. (agreeing with fiiaomqm) of an 
adjectival extension by -na- of the adverb seen on the one hand in Vedic dvitd “in 
zwiefacher Weise” and on the other in the OP compound *dyité-parna- ‘* twofoldly 
winged ” of which the attested d*uvitaprnm in DB § 4 is the adverbially used accusative 
sing. n. meaning “in a disposition along two wings, along two (dynastic) lines". He 
regards this as a mere consolidation of the notion adumbrated by Mayrhofer in 1957 
(Mayrhofer 1956-80, II: 85), adding that Darius did not choose simply *dyi-parna- 
“* two-winged " because not each king had two wings but each of two wings had kings. 
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1.2.1.6. aipt “* in future”. 

Y. 32, 8c — aéfqmcit & ahml Ofahmt mazda vici6d! aipt. 

“Von ihnen werde ich, o Mazdah, kiinftig von Dir geschieden werden ” 
(Bartholomae 1904: 1437, with the note: “ wértl.: ‘ab his sum in tua ... 
secretione postea '”’). 

“* Bei deren Bestrafung bin ich kiinftig, o Weiser, durch dich abgeson- 
dert " (Lommel 1971: 61). 

These reasonable translations enjoy, at least in respect of aipl, the 
support of the Pahl. transl. 'pas. 


1.2.1.7. aipi.garapta- “ post-received, received in arrear”. 

N. 17 = n@ daéuuaiiasnai va tanuparadai va *aéOriidi *casdite dahmd 
niuruzdé additiid.draond daitiiehe draonayhé upa.jandyha pairi.garaptaiiat 
paiti zamanaiid ndit api.garaptaiidt paiti. 

“It is all right for a man (who is) a member of the community, in 
run-down condition, lacking suitable sustenance, out of desire for } suitable 
sustenance, to teach (Jit. a man ... shall teach) a pupil (who is) a daéuua— 
worshipper or a forfeit, (provided that he does so) against payment in 
advance, not against (payment) in arrear”’. 

Darmesteter (1892-93, III: 90), on the strength of the Pahl. a-'apar 
'bé 'grift which translates api.garaptaiidt paiti, emends the latter to anaipi— 
geraptaiidt and translates ‘* pourra enseigner contre salaire, non sans sa- 
laire ”. 

The Pahl. translator, however, clearly took the sentence for one of 
the many in which a compound expressing a notion in the positive is con- 
trasted with its negation preceded by ndit as in azdiidi§ ndit anazdiiais 
(N. 57), aifiidsta mazdaiiasna G04 srduuaiiat ndit anaifiidsta (N. 85), 
mrdtangm ndit amratangm (N. 58), aipi.paramnai ... ndit anaipi.paramndi 
(V. 8, 107), etc. 

Bartholomae (1904: 1690-91), accepting Darmesteter’s emendation, trans- 
lates “‘ (darf den Unterricht erteilen), wenn er eine Bezahlung daflir emp- 
fangt, nicht ohne daB er (eine solche) dafir bekommt”, without signifi- 
cantly distinguishing between pairi.grab- and aipi-grab-. 

The context, however, suggest that pairi.garaptaiidt qualifies zamanaiia 
(gen.-abl. fem. of zamand-) in a manner different from api.garaptaliat. 

We therefore notice here the same contrast of pairi ‘‘ ante" versus 
aipi “ post” as we saw in pairl.ci®it versus aipt.ci6lt in Y. 29, 4a-b (see 
above 1.2.1.1. and 1.2.1.3.). 


3 Emending / K to ¢ P , and postulating two variants that suffered contamina- 
tion: (1) dditiiehe draonayhé *upacand (nom. sing. of *upacanah- “* desirous of "), and (2) 
diitiiehe draonayhd *upacanayha instr. sing. of *upacanah- “* desire for”. 
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We may close this paragraph by pointing out that the two other oc- 


currences of pairi grab- were also not treated by Bartholomae (1904: 528)° 


entirely satisfactorily. 

One of them is V. 4, 1 - yé naire namayhante ndit namé paiti.baraiti 
tdiius namayhd bauuaiti hazayha namé.barahe aéSqmcit iOra va asni iSra 
va x$afne maéGanahe x‘di pairi.gauruuaiieite which was translated by Wolff- 
Bartholomae as follows: ‘‘ Wer einem darleihenden Mann das Darlehen 
nicht wiedergibt, wird zu einem Dieb des Darlehens, zu einem Rauber an 
dem Darlehensgeber: (als ob) er, seis am Tage, seis in der Nacht, die 
Habe des (fremden) Hauses fiir seinen (Bedarf) wegnihme ” (Wolff 1910: 
332). 

The sense of the final sentence cannot be “takes away (robbingly) 
the goods of the house”, because lenders tender goods voluntarily. What 
pairi grab- appears to denote here is ‘‘ presumption”, a ‘‘ false claim”. 
The defaulting borrower takes it for granted, claims, presumes that the 
goods lent him have become permanently (‘day and night”) his. Lat. 
praesumere, with its sumere corresponding in meaning to grab-, suits the 
present situation very well. 

The other attestation is V. 8, 32 - yat magiid magim xSudrd auui fra- 
yharazaiti yat va masiié masiianam x§udranqm * pairi.gauruuaiieiti “* when a 
man pours forth sperm into a man or when a man presumes upon the 
sperm of men”. Here, too, there is presumption, a false claim to sperm, 
to which only women are entitled. 

Once one discounts the meaning Bartholomae (1904: 528) wanted, 
“*aufnehmen (in sich)”, there is of course no telling whether he was right 
in rejecting as ‘‘der Bedeutung nach unméglich”” (Bartholomae 1904: 529 
n. 13), the reading para.gauruuaiieiti to which Geldner gave preference. 
With para one obtains the meaning ‘‘ wegnehmen” (which Bartholomae 
assigned to pairi grab-, as we have seen, in V. 4, 1), which cannot really 
be said not to suit the context. 


1.2.2, ‘* AFTER” in space. 

Like Gr. 6m, Av. aipi in some passages clearly means “after” in 
space, and sometimes ‘‘ behind”. From here there is evidence (see below 
1.2.2.4.) that the connotation ‘* back” was reached. 


1.2.2.1, aipi gam- ‘* to come after, to follow”. 

Az. 8 - pasca Gfrinam aipi.jasaiti vahistam ahiim. 

“* After the Blessing there follows the Vahistam Ahum”. 

Bartholomae (1904: 496) rightly placed a question mark after his 
translation of aipi.jasaiti as ‘‘hinlegen, -gelangen zu -” with the accusa- 
tive. He evidently doubted the correctness of Darmesteter’s translation 
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‘ensuite la bénédiction va au Paradis”. So did Darmesteter himself 
(Darmesteter 1892-93, II: 662), seeing that in fn. 30 he offers a fully con- 
vincing suggestion as to what the phrase is doing: ‘‘ Cette phrase semble 
étre une note, dans le genre de celles qu’on rencontre dans le Nirangistan, 
annorcant qu'il faut terminer la bénédiction par le souhait du Paradis. 
Suit, en effet, la formule de ce souhait”. 


1.2.2.2. aipi va(y)- ‘to chase after, to pursue”. 
Yt. 10, 27 - apa varaGraynam baraiti 
auuara6d his apiuuaiti 

“he removes its victoriousness; he pursues them defenceless ”. 

The above translation by Gershevitch (1959: 87) is in accordance with 
Bartholomae’s ‘‘den Sieg entwendet, (der) hinter ihnen den Wehrlosen 
herjagt ” (apud Wolff 1910: 202). The present stem is here thematic, see 
Bartholomae 1904: 1408 n. 3. 

Humbach’s remark (Humbach 1959, II: 59), in discussing the apiuuaitt 
of Y. 44, 18d (see below 2.3.3.4.), that ‘zu beachten ist aber auch j. api- 
vaiti 3. Sg. Ind Pras. Akt. in Yt. 10.27, das ‘ halt fest’ oder dgl. bedeutet ” 
is incomprehensible. 


1.2.2.3. aipi.daxiiu- ‘‘ who is behind the country” 

Yt. 10, 144 - (miéram aiBi.daXiiiim yazamaide 

mi6ram antara.daXiiiim yazamaide 
mi$ram G.daxiiim yazamaide 
mi6ram upairi.daxiiiim yazamaide 
mi$ram adairi.daXiiiim yazamaide) 
mi6ram pairi.daxiiim yazamaide 
mi6ram aipi.daxiiim yazamaide 

“‘we worship Mithra when he is in front of the country, 

we worship Mithra when he is behind the country”. 

The numerous translations of the compounds of this stanza are tabled 
in Gershevitch 1959: 295. 

On the strength of the opposing pairl.ciit : aipt.cidit in Y. 29, 4a-b 
(see 1.2.1.1.) and pairi.garaptaiiat : aipi.garaptaiiat (see 1.2.1.7.) on the 
one hand, and of the Pahl. transl.4 of the last two compounds, in the 
identical stanza in Ny. 2, 11, 'pé¥ 'déh and pas 'déh (see Dhabhar 1927: 
24), on the other, we can easily accept the traditional view (introduced 
by Spiegel and upheld by Darmesteter, Bartholomae and Lommel) that 


4 There is also a NPers. translation ki pis i har Sahr ast and ki pas i har Sahr ast, 
see Bartholomae 1904: 84 and 865. 
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these two compounds respectively mean ‘“‘in front of the country” and 
“behind the country ”. 

Gershevitch's aim of avoiding duplication by any of the seven prefixes, 
of the sense conveyed by any of the others, can be achieved by taking 
aifi.daxXiiu- to mean not “* facing the country ” but, again with Darmesteter, 
Bartholomae and Lommel, ‘‘ around the country” 5. 


1.2.2.4, aipi spa- ** to throw backwards”. 
Yt. 14, 13 ~ y6 kafam.aipi.spaiieiti 
Spaéititam upa vayédanam 
hux§nao6re hupaitistane 
“*who throws white foam backwards on his head (as he kneels) on 
his sturdy knee(s), (as he stands) on his sturdy leg(s) ". 
Bartholomae’s ‘* zuriickwerfen, schleudern auf —" admirably suits the 
passage, which describes Vara$rayna in his incarnation of a camel in rut. 


1,3, ‘‘ EXTENT THROUGHOUT ”. 


A meaning ‘‘through the whole extension”, ‘‘ pervading the whole 
extent” of api is evident in the frequent Old Persian expression diraiy 
apiy, where diraiy is a loc. sing n. used adverbially (see Kent 1953: 191) 
and meaning “afar, far away”. This expression, found several times 
(cf., e.g., DSe 10-11: XS ahyaya bimiyd vazrkaya diraiy apiy “* king in 
this great earth far and wide” (Kent)), may be literally translated ‘* far 
away, pervading the whole extent”. 

The same value of horizontal dimension across the earth's surface con- 
veyed by api in Old Persian may be found in the similar Avestan expression 
para6u aipi. 


1.3.1. paradu governed by aipi ** right through the amplitude, perva- 
ding the whole extent". ie 

Yt. 8, 40 - afrd paradu aipi vijasditis auuéd uruuaitif hapta karguuqn 

** Regenschauer ... die Wasser strémend sich gar weithin verbreiten 
liber die sieben Erdteilen hin”. 

Thus Bartholomae 6, with whose definition (Bartholomae 1904: 500) 


5 Campanile (1977: 7ff.) interprets differently the whole stanza and translates, fol- 
lowing Lommel (Z// 2, 1923, 204 ff.), the last four compounds as “* quand il est au nord, 
au sud, a I’est et a l’ouest du pays” (ibid.: 10). Even so, the meaning “ west” of aipi 
would derive from “* behind", just as pairi “east” derives from “in front”, see his 
note on p. 10. 

6 In this passage, and in it alone, Bartholomae instead of his usual ‘ Regenwol- 
ke” wanted afrd to mean ‘* Regenschauer ”. 
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of vi gam-, when governing the accusative, either by itself, or governed by 
auui (perhaps als a), as meaning ‘‘ (durchdringend) sich verbreiten hin zu 
—, tiber —"*, one cannot quarrel. The notion of “‘ expanding, spread", 
inherent in the verb, plus the fact that paraSu- is shown by its Skt. cognate 
prthvt “earth” to be “‘amplitudinous”, hardly permit any other under- 
standing of para6u aipi but “* right through the amplitude (acc. sing. n.)", 
ie. “‘ right through, pervading the whole extent”. 

Yt. 10, 44 — yerjhe zam.fra8é maébanam viddtam astuuanti ayhuud 
mazat anqz6 bamin paradu aipi vouru.astam. 

** whose abode is set in the material world as far as the earth extends, 
unrestricted in size, shining, reaching widely abroad” (Gershevitch 1959: 
95). 

Here Dr Gershevitch would now say that zam.fra0d expresses the 
amplitude in surface of Mithra’s dwelling (maé@anam, neuter) so unsur- 
passably that, although the subsequent definition thereof by the positive 
form of an adjective UNRELATED to fra8ah-, namely vouru- ‘‘ wide”, 
entails no diminution of impact, to refer back to the dwelling's ampli- 
tude adjectivally or (as Bartholomae thought) adverbially by para6u, the 
positive, as it were, to the ‘* ultrasuperlative ” zam.fra6o, would come as 
an anticlimax UNLESS the reference has a purpose different from, or 
depictive of, a particular aspect of the initial ‘‘ ultrasuperlative”. Only 
the immediately preceding bamin looks a reassuring candidate in point. 
The maé@anam, ** domus”’, is not only “ shining, resplendens ”, it is ** shi- 
ning” right through the maé@ana’s zam.fraSahing amplitude, hence yeyhe 
.. maé6anam ... bamin para6u aipi literally means ** cuius ... (amplissima) 
domus ... resplendens per amplam (scil. domum, id est per suam amplitu- 
dinem) ". 


1.3.2. aipi (preposition with the accusative) “‘ all over, across", in 
space and time. 


1.3.2.1. darayamcit aipi zruudnam “‘ for a long time, over a long time”. 

Yt. 19, 26 - yat upayhacat haosiiayham paraddtam darayamcit aipi 
zruudnam. 

““which (viz. the x’arand) belonged to Haofiianha Paradata over a 
long time". 

Y. 62, 3 - vax§a0i.buiie ahmiia nmdne darayamcit api zruudnam upa 
siirqm frago .karatim. 

“*so that thou growest in this house over a long period of time, up 
to the Great Renovation”. 

A similar expression is found also with the preposition pairi: 
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Yt. 13, 53 - yd para ahmat histanta frabatd afratat.kusi§ hamaiia ga- 
tuué darayamcit pairi zruudnam. 

“die vordem, (nachdem sie) geschaffen (waren), an dem gleichen 
Ort — eine gar lange Zeit hindurch — (still)standen, ohne vorwarts zu flie- 
Ben" (Wolff 1910: 237). 


1.3.2.2. tqGriiqm aipi xfapanam “* right through the dark night”. 

Yt. 14, 13 - yqm hé diiraésiikam ditire frauuditi *haétahe t@Griiqm aipi 
x$apanam. 

“*whom (i.e. the female) his far-glance spotlights (even) at-great-di- 
stance late-in-the-evening, right through the dark night”. 

Despite Geldner’s retraction (Geldner 1884: 70), his earlier descrip- 
tion of haétahe as **lectio difficillima  (Geldner 1882: 17) retains its va- 
lidity. It is not necessary to follow him all the way to ** darkness”, seeing 
that this is not the notion etymologists believe underlies Ved. sdyam and 
Lat. sérus; ‘‘ lateness" would suffice, and a concrete “late evening” 
would suit the context no less than Bartholomae’s ‘* schimmernd ” (Bar- 
tholomae 1904: 11). 

Ablaut-wise, haéta~ ‘* *Spite” would stand to *hd(y)- “drag” as 
Bartholomae’s haétu- and haé@ahya- to *hd(y)- “bind”, cf. Pokorny 
1959: 889-892. On this assumption, and provided that y- instead of x- 
from Olran. h- in Sogd. yztwq “* spittle” is not merely due to that word’s 
z, as Sims-Williams (in Sundermann 1981: 196) proposes, Dr Gershevitch 
tentatively suggests that Sogd. yyr “‘late™ might be from *hai-ra-. 


1.3.2.3. aipi ... zqm “* all over the world”. 

Y. 57, 33 - idatca ainidatca idatca vispqmca aipi imqm zam vispd srao- 
fahe ... yazamaide. 

‘here and not here, here and all over this world, all Srao§a’s ... we 
worship ". 


1.3.3. aipi-, in verbal compounds, figuratively, “* completely, wholly, 
thoroughly ”. 

The physical meaning ‘extent throughout, right through” which we 
have just seen conveyed by api, takes on metaphorically the connotation 
of ** thoroughly , completely ”. 


1.3.3.1. aipi.yZauruuant- ** thoroughly, fully flowing *. 
, ¥. 5, 52 - dat pascaéta aipi.yZauruuatqm aspaiiangmca paiiayham gau- 
uaiiangmca maésinangmca buziiangmca. 
“‘then (she may drink) mare’s, cow's, ewe’s and goat’s super-abun- 
dantly flowing milk”. 
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This sentence occurs also in N. 67, where the mss, instead of aipi.- 
ylauruuatqm, have aipi.jayauruuatqm, an understandable scribal lapse. In 
both cases the Pahl. transl. is 'pas ‘dn 1'be TEMMO~ ‘asp pém u 'gav 
u méS u buz. The word *{<ANO” could be read diixt “ flowing, 
poured", cf. Buddh. Sogd. pr “Sych “ph (P 3. 126, Benveniste 1940: 65) 
“by running water”, Parth. ‘fyxt ‘* poured”, NPers. paganjidan ** to 
(be) sprinkle(d) ”. 


1.3.3.2.3. aipi karat- ** to cut to pieces”. 
aipi.karat- ** that cuts to pieces, that destroys completely ”. 

Yt. 10, 72 - hakat vispd aipi.karantaiti y6 hakat ast3sca varas3sca ma- 
Staraynasca vohuniica zama@ba hqm.raéOfaiieiti miOré.drujqgm masiianam. 

“he cuts to pieces everything at once, mingling together on the ground 
the bones, the hair, the brains and the blood of men false to the contract ”. 
(Gershevitch 1959; 107 f.). 

Y. 71, 8 - (vde6 mazdafraoxta ...) y6i aipi.karantanti vispam du’matam 
+» Oi aipi.karantanti vispam dudiixtam yi aipi.karantanti vispam duzuuar- 
Stam ... yada dtar§ huskam aésmam ... aipi.karantaiti hduuaiieiti. 

“the words uttered by Mazdah ... that cut to pieces every bad thought 
+» that cut to pieces every bad word, that cut to pieces every bad action ... 
as fire cuts to pieces, burns out dry timber”. 

In the preceding paragraph there occurs the same sentence, but with 
hanti aipi.karata, plus the genitive, instead of aipi.karantanti, plus the ac- 
cusative: 

Y. 71, 7 — vispaéca vacé mazd6.fraoxta ... yoi hanti *aipi.karata du- 
Smatahe y6i hanti * aipi.karata dukiixtahe yoi hanti * aipi.karata duzuuarstahe. 

“all the words uttered by Mazdah ... that are destroyers of bad thin- 
king, that are destroyers of bad saying, that are destroyers of bad acting”. 

Bartholomae (1904: 84) preferred the reading aipi.karata?, taking it 
as an infinitive of kar- ‘* gedenken”, which he translates as “er ist cin- 
gedenk, hat Acht auf —". Wackernagel (KZ 61, 1934, 204 = Ki. Schr. 
1 365) convincingly showed that it is not an infinitive, but an epithet of 
vacd in the nom, pl. The passage quoted above, which immediately follows 
upon the present one, confirms Wackernagel’s interpretation, For an 
exhaustive discussion of aipi.karat- and of our two passages see Kellens 
1974; 311 ff. 

Sanskrit api-kyt- “*to cut to pieces” confirms the meaning and the 
reading with the preverb aipi rather than aifi, to which Geldner gave 
preference. 


7 Geldner has aifi.karata, while Bartholomae preferred the reading aipi* of Pt4. 
Mf1. Jpl, etc. 
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1.3.3.4. aipi kan- “* to fill up to completion”. 

V. 14, 6 — baéuuara mayangm irimaitingm aijhd zamé aipi.kaniiat. 

“*he should fill up ten thousand filthy holes of this earth”. 

Iranian had at least two bases kan-: one meant “‘to dig”, the other 
“to throw”, cf. Henning 1933: 172, Il. 23 and 33-4; Benveniste 1946: 
71; Bailey 1956: 1058, 

Here we have ‘to fill by throwing” as in NPers. dgandan ‘‘ to fill, 
staff, cram”. See also Gershevitch 1951: 135 f., on OP van- ~ frasah-. 

The holes in question may have been “ lavatories", if Anklesaria 
(1942: 301) was right in thinking that the Pahl. gloss ast! ké dn-1 x*estha 
gah 'g6f-et means ‘*some say: pertaining to its own private place (a privy)". 
‘. With ‘*to throw” aipi matches well the 0b of Lat. obrud ‘* to earth, 


14. “ar”. 

In some cases aipi acts as a preposition, governing the accusative and 
the locative, the meaning of which can be English ‘* at", Germ. ‘‘ an”, 
and sometimes French “* chez” 9, Lat. “* apud". 


1.4.1. kam kamcit aipi ‘* at everybody's, chez chacun ". 
Yt. 5, 102 - kam kamcit aipi nmane gatu *saéte *x*aini.staratam hu- 
baoidim * barazi§.hauuantam. 
“‘in the house of everybody (lit. at everybody's, in the house) (one) 
lies on a divan nicely covered, well scented, supplied with cushions". 


1.4.2, aipi varam “* at the Var”. 

V. 2, 30 - apica tam varam maraza duuaram raocanam x*Graoxinam 
antara .naémat. 

“and rub (i.e. produce by rubbing (= brush-painting ?7)) at (i.e. 
on) the Var a light-admitting door producing-light-if-its-own-accord in- 
side". 

The same sentence occurs in the imperfect at V. 2, 38. 

Bartholomae (1904: 1152) sets up a verb aipi maraz- ** (ein Tor, Akk.) 
anbringen an —(Akk.)" and translates (ibid.: 323) “‘und an die Burg 
bring cin Tor an, ein Lichtes, innen eigenlichtiges”. The verb maraz-, 


4 Bailey (1979: SO f.) makes them three: (1) “to throw, put (Lat. mitto / French 
mettre ), (2) ** to cover™, (3) “to dig”, but a “ quiver” (Pahl. kan-tigr), as he himself 
quotes s.u. pacan- ** cover” (ibid.: 197), is ** full of arrows” (i purr tigr). 

% Also Mycenaean opi, at least in some cases, means “chez, as recognized by 
Killen 1968, see also Morpurgo Davies 1983: 291 f. 
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however, cannot mean “ bringen”, its meaning being, as Bartholomae 
himself gives it, ‘‘ streifend beriihren”, “‘to rub, wipe”. Moreover, it 
is far better to take varam as governed by the preposition aipi, the other 
accusative, i.e. duuaram, being the object of the verb. 


1.4.3. aipi vibisi ‘* at the trial” 
Yt. 10, 80 — yahmi sdire mi6ré.drujé aipi vibisi jata pauruua masiia- 
kdyhé. 

**in it (lit. in which [community]) the many men false to the contract 
are floored (lit. lie), struck at the divinatory trial” (Gershevitch 1959: 
111). 

The word vidiSi is difficult. The meaning “ divinatory trial” was 
established by Benveniste, see Gershevitch 1959: 230. 

What alone matters for the purpose in hand is that the context, what- 
ever vi0ifi may mean, requires aipi to mean “‘ at”. 


1.5. ‘* INTER”. 

A meaning “inter” of aipi is strongly demanded in the following 
four compounds: 

1.5-1.4, aipifita- “* having rests inserted, interpolated with rests. 

anapigiita- ‘* not having rests inserted ". 
aipiiixda- ** having words inserted, interpolated with words” 
anapiifixda~- ‘* not having words inserted ". 

Y. 19, 5 — hd.mé baya ahunahe vairiiehe spitama zara0ustra anapiiiixda 
anapi§iita sr@uuaiiamna satam paiti aniiaé§qm ra0fqm gG0anqm anapiiiixdangm 
anapifiitanqm srduuaiiamnanqm Gat aipiiixda aipisiita srduuaiiamna dasa paiti 
aniié ratauud. 

“This Ahuna Variia text, O Spitama ZarathuStra, recited without in- 
sertion of words, without insertion of rests (is) for me equivalent-to one 
hundred Ratu-Gathds recited without insertion of words, without inser- 
tion of rests. But, recited with insertion of words, with insertion of rests 
(it is) equivalent-to (only) ten other Ratu(-Gatha)s ”. 

Vr. 13, 1 = tifrd paoiriié yazamaide anapiitixdd anapi§ito. 

We worship the first of the three (first Gathds), (when recited) without 
insertion of words, without insertion of rests”. 

Vr. 13, 2 - ti§ra paoiriia yazamaide anapiitixda anapifita. 

“We worship the two first of the three (first Gathds), (when recited) 
without insertion of words, without insertion of rests”. 

Vr. 13, 3 - tifré paoiriid yazamaide anapiitixdd anapifitd tifra paoi- 
riia yazamaide anapiiiixda anapi§ita tigra hauruua .paoiriia yazamaide anapiiiix- 
ba anapifita tifranqm hauruua.paoiriiangm yazamaide anapiiiixdangm anapi- 
$itanam hditisca afsmandca vacasca vacastastimca. 
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“We worship the first of the three (first Gathds), (when recited) with- 
out insertion of words, without insertion of rests; we worship the two first 
of the three (first Gathas), (when recited) without insertion of words, without 
insertion of rests; we worship all the three first (Gathds), (when recited) 
without insertion of words, without insertion of rests; of all the first three 
(Gathas), (recited) without insertion of words, without insertion of rests, 
we worship the Chapter and Verses and Words and Strophe(s)”. 

Vr. 15, 2 — yasnaheca haptayhatéis frauudkaéca paitiidstdiiaéca maz- 
dataiiaéca zarazdataiiaéca framarataiiaéca fraoxtaiiaéca varabrayne aSaone 
anapiiiixde anapisgite. 

“‘um aufzusagen und zu wiederholen und dem Gedichtnis einzuprigen 
und (darauf) zu vertrauen und leise zu rezitieren und singend abzubeten 
den siegreichen aSaheiligen Yasna Haptanhatay, ohne (daB Worte) eingescho- 
ben (und) versetzt (werden) (Wolff 1910: 123). 

The Pahl. translation of Y. 19, 5 is of help to understand the meaning 
of these compounds. The text runs as follows: 'dn 'ké baxtarth hac ahunar 
Spitaman Zartust ‘pat apé-'gofiin ('ki-§ apestak ‘dit 'andar miydn 'né |gop- 
et) apé-siitakth (‘kit 'bé 'né x*afsét) srdyét ... ‘* This Ahuna Variia text, 
O Spitama Zarathustra, recited with-no-wording (viz. he says no other 
Avestan text in the midst of it), with—-no-rest (viz. he does not nod) ...”. 
Its explanations of anapiiiixda- as no other Avestan text being inserted 
in the midst (andar miydn) of the recital, and of anapisiita- as not interrup- 
ted by falling asleep, permit an interpretation of the former Avestan com- 
pound as ‘not having sayings (uxda-) in the midst of it (api = andar)” 
and of the latter as ‘‘ not having gaps (or rests = Siita-) in the midst of 
it”, which would happen if one does not fall asleep during the recital. 

Bartholomae of these four words makes six lemmata: aipisiitay- ** Ver- 
schieben, Versetzen von Worten”, aipyiixday- ‘*Hineinsprechen, Einschie- 
bung von Worten", anapisiita- ‘* wobei kein Verschieben, Versetzen (von 
Worten) stattfindet”, anapisitay- ‘* Nichtverschieben, Nichtversetzen ”, 
anapyiixda~ ‘* wobei kein Hineinsprechen, Einschieben von Worten statt- 
findet” and anapyiixday- ‘‘ Nichthineinsprechen, Nichteinschieben von 
Worten (beim Gebet”) (see Bartholomae 1904 s.uu.), considering all the 
°ta/°da endings in Y. 19, 5 and the °e/*de endings in Vr. 15, 2 to be loc. 
sing. of i-stems, and adding, to explain the lemmata anapisiita~ and ana- 
piitixda- “das Wort [viz. anapisiita-] stammt ebenso wie anapyiixda- aus 
Y. 19, 5, wo sie in Anschluss an die vorherg. LS. anapyiixda anapisiita 
gebildet wurden”. (Bartholomae 1904: 116). 

Although it is reasonable to posit two i-stems, anapifiti- and anapii- 
uxdi-, for the sake of taking °e for their locative in Vr. 15, 2, itis yet poss- 
ible (since everywhere else both the anapifii® and the aipi/ii® words are 
comfortably, in fact more comfortably, understood as thematic adjectives 
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qualifying the texts recited) that in Vr. 15, 2 anapiiiixde and anapifiite are 
likewise thematic adjectives meant to agree with the genitive yasnahe hap- 
tanhatéis, but derailed into unthematic datives (see Bartholomae 1895: 233, 
section 3) by the datives vara0rayne afaone that agree with it but immedia- 
tely precede them. Wolff's translation quoted above ‘‘ um aufzusagen ... 
den siegreichen aSaheiligen Yasna Haptanhatay, ohne (daB Worte) einge- 
schoben (und) versetzt (werden)” could then be replaced with ‘ad reci- 
tationem ... Precis Septemplicis Veritate Victoriaque imbutae haud uerbis 
neque pausis intermissae ". 

By this reasoning one reaches for aipiiita~ a meaning ‘having gaps 
in its own midst” that presupposes the existence of a noun Siita~ ‘‘ gap”, 
abstract to the fa-participle of a base *sa-. Surprisingly its Pahl. trans- 
lation -sit- (see above) has as base not *S#-, but si-. Dr Gershevitch 
refers to the equally surprising discrepancy pointed out by Henning 1940: 
23 between the § of Av. Sud- and the s of MP suy(ag) ‘* hunger”, and 
suggests for both discrepancies a single reason: phonetic contamination 
of two vaguely similar-sounding Olran. bases, *si#- and *Si-, due to the 
semantic affinity illustrated for example by Sogd. 56z-, Parth. ‘dbz “* hun- 
ger” as against El. atbazas ‘‘ shortage” (Gershevitch 1969: 166 f.). Here 
a single base evolved ‘‘ hunger” from “lack”. There, of two distinct 
bases, *si- (IE *kuH-) for “lack” and *5u- (IE *ksu-) for ‘* hunger ”. 
the latter usurped the former's initial sibilant in MP suy(ag) (< Olran. 
*sud(aka)-), the former the latter’s in Av. *3iata- ‘* gap” (beside which 
its Pahl. translation -si- shows that Olran. had the expected *siita-). 
*Su- is genuine IE *ksu- in Av. Sud- ‘‘ hunger”, witness Skt. ksudh- 
(both with dh-extension). *si- will be genuine IE *kuH- in Olran. *sita- 
“gap” just mentioned, seeing that a base *kuH- with the meaning we 
need underlies Ved. sana~ ** lack, absence” (cf. Mayrhofer 1956-80, III: 
365). The attestation of the Vedic noun’s Av. counterpart *siina— keeps 
beeing claimed for Gathic asiina- (see Bartholomae 1904: 211 and Insler 
1975: 131). 


2 


2.1. The above section offers a description of the meanings and uses 
of aipi without entering into a discussion of the interrelations between 
its various meanings. The passages presented in the above part 1. are, 
as we have said, those in which the circumstances ‘* spell out ” the meaning 
of the word or, at least, those in which there are elements, e.g. a clear 
Pahl. translation or a contrast between aipi and another adverb or pre- 
verb, that are of help to determine the meaning of aipi. 
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The following table gives a provisional picture of the meanings that 
have so far emerged (in brackets are the numbers of the paragraphs in which 
the occurrences are discussed). 


(temporal) “* in future” (1.2.1.1-6.), “in arrear™ (1.1.1.7.) 
AFTER (1.2.) 
(spacial) ** after” (1.2.2.1-3.), “* backwards " (1.2.2.4.) 


“through the whole extent” (1.3.1.) 
EXTENT 


THROUGHOUT | “‘all over", “* right through " (1.3.2.) 
(1.3) 


(figuratively) ** thoroughly ” (1.3.3.) 


AT, Germ. AN (1.4.) 


INTER (1.5.) 


In this second section all the remaining occurrences of aipi will be 
discussed. Here, too, we shall follow the trail of semantic evolution of 
each basic meaning (the second number of each paragraph of this section 
2. corresponds to the second number of each paragraph of section 1., ac- 
cording to the basic meanings). 


2.2, ** AFTER". 
2.2.1. ‘ AFTER" in time. 


2.2.1.1. aipi td “* thereafter, then”. 

V. 9, 46 — aipi td nasus zgadaite. 

“*thereafter the Nasu flies away”. 

Bartholomae (1904: 84) explained this adverbial phrase as ‘* posted "’, 
taking (a for the instr. sing. of ta-. This rings true, in view of the similar 
formation of aipi tdis, on which see above 1.2.1.3. 


2.2.2, ** AFTER’ in space. 
2.2.2.1.-2. aipi da(y)- ‘* to keep one’s eyes on™ (lit. “* to look after”) 


aipi mar- “‘to keep one’s mind on” (lit. “to keep one’s 
mind after sb. ”). 
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Yt. 10, 45 - yewjhe asta rdtaiié vispahu paiti barazahu vispahu vaédaiia- 
nahu spasd ayhdire miOrahe miOrd.drujam hiSpdsamna * auuii aipi daidiiantd 
+auuii aipi himaranté y6i pauruua midram drukinti auuaéigmca pads panto. 

“*for whom on every height, in every watchpost, eight servants sit 
as watchers of the contract, watching the contract-breaker(s); they see 
them, they notice them, as soon as they begin to be false to the contract, 
and they guard the paths of those ...” (Gershevitch 1959: 97). 

In the light of aipi.garapta- (see 1.1.1.7.) and aipi gam- (see 1.2.2.1.) 
and of precem PRIOREM (pauruuam) aquas preceris. DEINDE (pascaéta) ... 
in Y. 65, 10 (see Bartholomae 1904: 170), Dr Gershevitch would now re- 
vise his translation of Yt. 10, 45 in such a way that the operative word 
is seen to be pauruua, which requires the replacement of his ‘* watching", 
for hiSpdsamna, with “* catching sight of ”: 

“* |. eight servants sit ... catching sight of the contract-breaker(s); these 
(acc.), as soon as they break contract(s), they (= the servants) pursue~ 
with-(their-eyes, trail-with-(their-)minds, guarding the paths ..."’. 

Here aipi fulfils a double function of the ‘after’ notion: on the one 
hand it renders the daying (‘‘keeping one’s eyes on”) and maring (** keep- 
ing one’s mind on™) a persecution, on the other it defines this persecu- 
cution as subsequent, consequent to the contract-breakers’ FIRST (pauruua) 
breaking the contract. 


2.2.2.3-4. aipicara~ “* that goes backwards” (?) 
aipidbaoya- ** that bends backwards ” (7?) 

Yt. 15, 45 - fracara nama ahmi aipicara nqma ahmi aipidbaoya nama 
ahmi. 
“** Vorangehend * heife ich, * Hinterhergehend’ heiBe ich, * Hinterher- 
einbiegend ’ heiBe ich * (Wolff 1910: 272). 

These obscure compounds are parts of an enumeration of epithets 
of Vaiiu. Bartholomae (1904: 84) translated aipicara- ‘* hinterhergehend ", 
comparing Gr. éntnodoc “* bedienend” (lit. ‘that comes after”?), and 
aipidbaoya- (ibid.: 85) ** hinterher einbiegend ", to Skt. bhogd- ** Biegung ". 
Since aipicara is contrasted with the preceding fracara “‘he who goes 
forth” 10, I would here take aipi to mean “‘ riickwirts", in preference to 
Bartholomae’s “‘ hinterher ”, going (and bending ?) forwards and backwards 
being more suitable meanings for epithets of a violent wind. For aipi 
meaning ‘* backwards” see above 1.2.2.4. 


10 Darmesteter (1892-93, II: $89 n. 29) suggested the possibility that also aipidbacys 
was here contrasted with a lost *fradbaoya. 


960 E. Morano [18] 


2.2.2.5. aipi par- **to atone” (lit. ‘* to reverse one’s owing ™). 

V. 8, 107 - ha@ hé asti cida ha hé asti Gparatif aipi.paramnai ida 
a§aone ndit anaipi.pdramndai drujé nmane (= V. 14, 18). 

“telle est la peine, telle est l’expiation qui dégage le fidéle qui se 
soumet 4 l’expiation; non celui qui ne s’y soumet pas: celui-li certaine- 
ment ira habiter la maison de la Druj” (Darmesteter 1892-93, II: 145). 

The equivalence of aipi- and @- noted in aipi kan- | NP dgandan (see 
1.3.3.4.) can also be observed this time with a ‘‘ reversing” connotation 
requiring the preverb to mean ‘* backwards”, in aipi.pdramna- ** he who 
atones ” and dparati- ‘* atonement through corporal punishment”, an-dpa- 
ra0a- “that cannot be atoned”. The base is here Bartholomae’s 3par-, 
whose meaning is ‘‘to owe”. See on these words Gershevitch 1959: 247, 
where, in a footnote, the attestation without preverb of Bartholomae’s 
\par- is assigned to Bartholomae’s 2par- 11, 


2.2.2.6. aipi.jaiti- ‘* recovery ”. 

V. 13, 45 - aipi.jaté gam huddyham yada rabaésta. 

“‘in recapturing the beneficent cow (is the dog) like the warrior”. 

Bartholomae (1904: 84) rightly put a question mark after his transla- 
tion ‘tim Einschlagen auf das ... Rind (ist der Hund) wie der Krieger”. 
Darmesteter (1892-93, II: 205), on the strength of the Pahl. gloss duzd u 
gurg apdc darét ** he holds back, restrains, the thief and the wolf”, made 
an interesting remark: ‘il combat pour le beuf”. 

By combining the Pahl. explanation with the fact that gqm is here the 
object of gan- while yet the dog and the warrior cannot possibly be thought 
of as striking her, one is driven to the conclusion that aipi with gan- fulfils 
here the function of of in Russian orbivat’ when that verb means “to 
snatch (something ) back, recapture” !2. In English this otbivat’ might be 
literally rendered ‘to knock (something) off (somebody). In Avestan 
there would correspond to it *apa-jan-. However, *apa-jan- must have 
primarily meant what Vedic apa-han- and primarily also Russ. otbivat’ 
mean, viz. ‘‘ to beat off, repel (an attack(er))"’. To distinguish between (1) 
“repel” and (2) ‘‘ knock off (from)” it would be natural for Avestan 
to have used aipi as an alternative to apa whenever meaning (2) bore a 
connotation of RECOVERY. aipi therefore appears here to express the same 


11 Dr Gershevitch points out that in the light of the above explanation of aipi.- 
paramna- the third paragraph on p. 247 of Gershevitch 1959, taking account of his 
footnote, must now be cleared of its acknowledgment of the existence of !par- ‘‘ to 
atone". Thus, with new reasons, Avestan can be seen to present no cognate of Lat. 
pGr, as already Henning and Walde-Hofmann (quoted on that page) had suggested. 

12 Cf., for example, otbivat’ plennyh ** to liberate prisoners”. 
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notion of “‘ reversal” as we found in 2.2.2.5. Of course paiti also expressed 
this, but aipi-jan- would be chosen more readily as a replacement of *apa- 
jan- than would *paiti-jan-, because to the ear its ap-part came close to 
identifying it with what it replaced. 

For aipi gan- meaning “to strike completely, beat flat’ see below 
2.3.3.1. and meaning ‘‘to bruise, injure” see below 2.4.1. 


2.3. ‘* EXTENT THROUGHOUT ". 
2.3.1. ‘* over the whole extent in all dimensions”. 


2.3.1.1. aipi.afra- ** cloud-covered throughout, overcast". 

Yt. 14, 31 = tQOriiascit haca xjafnd ... aipi.afraiid. 

“even in a dark ... night, cloud-covered throughout ". 

This bahuvrihi (cf. Duchesne-Guillemin 1936: 185), literally meaning 
“having clouds throughout” matches Gr. %xowBpo¢ “‘ very rainy”, émt- 
végedog “overcast” and Lat. obnibilus ‘* covered with clouds, overclou- 
ded” well. 


2.3.1.2. aipi.duugnara- ** having mist throughout ”. 
Yt. 11, 4 — xgapé va *1@6riid aipi.duuqnaraiid. 
“or in a dark night, soaked-in-mist ”. 


2.3.1.3. auuat aipi ya9a ** soviel gerade, als” (Bartholomae). 

V. 6, 10 — y6 astam upayharazaiti sind va para.iristahe masiiehe va 
*auuat aipi ya0a kasigtahe arazuud fratamam tb§i8 yezi ahmiia iriiieiti 
fi0am va 066.1ds va ka.hé asti ciba. 

“*if one (lit. he who) lets go a bone of a dog or of a dead man, if to 
it there clings fat or fatty stuff to an extent no greater (but also no smaller) 
than the fingertip of the smallest finger, what is the punishment for that?” 

V. 6, 12 = (y6 ... *auuat aipi yada) madamahe arazuud fratamam Lbisis... 

**... the fingertip of the middle finger ...””. 

V. 6, 14 - (y6 ... tauuat aipi yada) masistahe arazuuéd fratamam {bi- 
« .. 


.. the fingertip of the biggest finger ...”. 

V. 6, 22 - (y6 ... *auuat aipi ya8a) nar§ vaydanam ... 

“41 the head of a man ...", 

V. 8, 23 - y6 vastram upayharazaiti upairi aétam iristam ubdaénam va 
tzaénam va * auuat aipi ya9a nar§ * @0rauuana. 

““he who leaves woven or leather clothing on a dead man, to an 
extent exactly the size of a man’s hose”. 
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V. 8, 24 — (yé ... *auuat aipi yaa) karanam uuaiié.grauuanam. 
**... breeches (covering) both shanks ”. 
V. 8, 25 - (y6 ... *auuat aipi ya6a) diium vird.vastram. 
+ a man’s clothing". 

V. 17, 7 — sruudbiia mayam auua.kandi§ ni§tara.naémat nmanahe auuat 
aipi ya8a kasistahe arazuud fratamam tbigi§. 

“for both the (finger and toe) nails, you should dig a hole outside 
the house, of exactly the size of the fingertip of the smallest finger". 

Bartholomae’s substantially correct translation (Bartholomae 1904: 83) 
“*soviel gerade(, eben) als ..." was offered by him under his adverbial 
meaning (3) “* auch, gar, besonders” of aipi, which he attributes to the 
word also in the phrases paraOu aipi and *auuii aipi daidiianté | hi§maranto 
of which see our treatment in 1.3.1. and 2.2.2.1.-2. The meaning “* gerade” 
can be better explained as belonging to the ccnveyance by the preposition 
aipi of the notion of ‘thoroughness, completeness”: auuat apii yaa li- 
terally means “* right-throughout (aipi) so-much (auwat) as (ya6a)"... 


2.3.1.4, yauuat ... aipi ... auuat aipi ‘* right-throughout as much as ... 
right-throughout so much.” 

Yt. 19, 8 - yauuat anu aipi *4iti garaiid vijastara vispam auuat aipi 
draon6 batat aSaurunaéca raQaéitdica vastriidica f§uiiente. 

Here it is best to go with Bartholomae, who joined anu to vigastara, 
and took aipi for a preposition governing first yauuat and next auuat. 

“So groB (der Raum ist), tiber den hin sich die Berge hinzutretend 
erstrecken, tiber all den (Raum) hin (erstreckt sich) der Anteil, (der) dem 
Priester und den Krieger und den viehziichtenden Bauern bestimmt ist” 
(Wolff 1910: 286) 

Emending diti (L18. J10), chosen by Bartholomae, or dite (Fl. Ptl. 
El. H3. D), chosen by Geldner, to aéte (cf. Geldner’s apparatus ad locum), 
one could simply translate, with Lommel (1927: 176), ‘diese Berge”, 
discounting Bartholomae’s uncomfortable ‘* hinzutretend ”. 

Bailey (1971: 18) reads aipi.diti and translates ‘* as much as the moun- 
tains extend in their extension, all that he distributes as wealth for the 
priest, warrior, farmer and herdsman”. If this is correct, we should take 
aipi.diti- to mean “thorough going, extension throughout”, and read 
aipi.draond, a compound meaning ‘* wealth-which-is—throughout ”. 


2.3.2. “* wholly in between” (to both ‘‘ completely” and “inter”, p. 
13). . 


2.3.2.1. aipi varak- “to insert draggingly in toto”. 
N. 95 - j6<i> aifiidyhaiidnti trusca nmandi nmanaiigscat yezi tarasca 
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aifiidyhana aipi.varacainti ratufriid pasca va pairi <va> baranti aratufriid. 

“those who put on rusca nmdandi nmdnaiigsca, if they insert (lit. in- 
terdrag) them completely across the girdle (so that along the whole circum- 
ference of the girdle the inserted garment(s) will be positioned between 
girdle and undergarment), they please the Ratus, if they bear it behind, 
or in front, they do not please the Ratus ”. 

The Pahl. reads: 'di-San 'ké ébyanghanénd ‘apar mask (2) u itv 
u partak (2) ‘agar tarist ébydnghan ‘apar varzénd (‘ku ‘pat ‘dn 1 patmanak 
last) rattha ‘pas ('kii-§ pés ‘ast 'u-§ ‘pas 'nést) aivap ['pas] < pés> (‘kas 
‘pas ‘ast 'u-§ pés 'nést) ‘apar 'bar-énd aratiha ‘those who put on leather (?) 
and ... and a veil (2), if they drag it over across the girdle (viz. it is of 
that measure) they content the Ratus, if behind (viz. (it) is in-front-of him 
and not behind him) or in front (viz. (it) is behind him and not in-front- 
of him) they bear (it), they do not content the Ratus”. 

In this passage, which is probably still part of the section beginning 
in N. 93: j6<i> vastra vastram aifciidyha>iidnti “those who put a gar- 
ment on (another) garment”, three unknown words, i.e. rusca nmdndi nmd- 
naiiqsca, occur. The Pahlavi, however, offers three glosses, which may 
help to understand the situation. 

It is evident that the 'pas which comes after aivdép (which translates 
Av. pairi, while the first 'pas translates Av. pasca) must be emended to 
pes: 

‘pas ('ka-§ pes ‘ast ‘u-§ ‘pas 'nést) 

aivap pé§ ‘'ki-§ ‘pas ‘ast 'u-5 pes 'nést) 

‘apar 'bar-énd arattha 

Waag (1941: 94) unconvincingly transliterated the above two glosses 
ku: -§ péS hast aza§ pas nést and ku: -§ pas hast aza§ pés nést and transla- 
ted ‘‘das heiBt: vorher ist er da, aber nachher ist er nicht da” and “das 
heiBt: nachher ist er da, aber vorher ist er nicht da", respectively. Apart 
from the fact that these two glosses, so translated, make no sense, the 
enclitic pronoun -s, being used only for oblique cases, cannot be translated 
“er”. Here ‘ps is clearly AP%, i.e. 'u-S “and of him”. 

Waag’s emendation (ibid.) of rusca nmdndi nmanaiigsca (to Skt. manya- 
“*Nacken”, ibid.; 136) and his translation thereof as ‘* Nackenschutz”’ 
is also not convincing, and takes account of neither rusca nmdndi, nor of 
the -ca of *mdnaiigsca. 

What is clear, is that, whether or not the -ca of rusca is an “and”, 
the final -ca of that clause surely is. Hence, they ‘‘ put on” either two 
garments, on top of a garment they are already wearing, or a single garment 
consisting of two parts, bearing distinct names. One of the two garments, 
or one of the two parts, covers the basic garment which the man is wearing, 
at the front, the other at the back. What is “‘correct” is to “* interdrag 
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completely" (aipi here conveying both “inter” and ‘* completely”) both 
of them (from above? rusca mistake for usca?) across (i.e. under) the 
girdle. The Pahl. gloss ‘it is of that measure” indicates that the circum- 
ference of the girdle covers the total spread of the two halves of the tucked- 
in garment. 

What is “incorrect is to wear (bar-, lit. “to bear”) one of the 
two halves above the girdle (i.e. not to tuck it under the belt) either behind, 
so that (the girdle) is (visible) in front of him and not behind, or in front, 
so that (the girdle) is (visible) behind him and not in front. 

The initial 'pas translates, as we have said, pasca, whilst the gloss 
explains the effect of pasca (baranti); the emended pé§ translates pairi, 
while the following gloss explains not pairi, but the effect of pairi baranti. 

Within the twofold function which the contextual situation resulting 
from the Avestan and the Pahlavi texts combined induces one to attribute 
to aipi in the present passage, ‘* completely” belongs to 1.3.3. above and 
“inter” to 1.5. 


2.3.3. (figuratively) ** thoroughly, completely ”. 


2.3.3.1. aipi gan- **to strike thoroughly, to beat flat”. 

V. 3, 32 - ida mi6ndt daéuua *aipi.jaiti nmane * ajhdi gundaiidi. 

“so wird man die Daévas vertreiben, indem man im Hause auf diesen 
Teig schlagt " (Hoffmann 1970: 195 n. 22). 

Yt. 10, 98 - md mi6rahe vouru.gaoiiaotois grantahe -vaéyai jasaéma 
mG.né granté aipi.janiid. 

“‘may we not meet with the onslaught of grass-land-magnate Mithra 
in his rage (lit. enraged)! May you not strike us in your rage (lit. enraged) ” 
(Gershevitch 1959: 121). 

There is no semantic difficulty in attributing the value ‘* thoroughly ” 
to the aipi of aipi.jaiti and aipi.janiid in these two passages. It clearly, 
in function, corresponds to the ob of Lat. obtundé ‘to strike powerfully ”. 
But the levelling, flattening-out effect of “obtusion” to be observed in 
the p.p.p. obtiisus, suggests that the terrified mird.drugs implore Mithra 
not to flatten them out on the ground by his batterings, in the manner 
pastry is beaten flat. This comes to mind, apart from ‘‘obtusion” blunt- 
ing the edges, both on account of the flat, horizontal dimension across 
the earth’s surface seen im diraiy apiy and paraOu aipi (see above 1.3.), 
and on account of its actually being dough, pastry, which appears to be 
the object of aipi.jaiti in V. 3, 32, presumably in the process of being bea- 
ten flat for pancakes. 

For aipi gan- meaning ‘*to snatch back, recapture” see above 2.2. 
2.6. and meaning “‘ to bruise, injure” see below 2.4.1. 
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2.3.3.2. aipi.araté.gatu- “having a secluded place / bed, completely 
isolated ". 

V. 5, 59 - yat ahmi nmane yat mazdaiiasndi§ ndairika daxStauuaiti 
ayhat yat va skandé * aipi.jaté.pistré * aipi.araté.gatus aétada aétahe aste 
stairigca barazigca ham.varandnte vispam @ ahmat yat *hamca zasté frine 
nizbardt. 

“* Should there be in a Mazdah-worshipper’s house, kept-in-a-secluded 
place a menstruating woman or a cripple with-stricken-limb, then of 
this one (woman or man sandwiched) between bed-spread and pad-mat- 
tress they shall cover the whole (vispam) up to then when he/she will (again 
be able to) take out (from under the bed-spread) both hands together 
for prayer”. 

The Pahl. transl. is: 'ka ‘andar man i mazdésn nartk dastan ‘h-at aivap 
Skanak zat péSak apar drang gah (armést ay 'ka yast né kart ‘ést-ét) étén 
'6i-San 6 vistarak u bali’n ‘apar nihumband hamak ‘hac an ‘ka ‘pat ‘har 2 
'dast franamisn 'bé 'bar-at ‘if in a Mazdah-worshipper’s house there is 
a menstruating woman or an invalid with-stricken-limb, confined-for-a~ 
period (secluded-infirm, that is to say when he has not performed the yast), 
then of them in (6 = between ?13) cover and mattress they shall cover 
the whole from that (point) up-to-when (he/she) can offer obeisance with 
both hands”. 

The apodosis means, according to Bartholomae-Wolff (Wolff 1910: 
349), ‘dann sollen sie mittelst des (Kleidungstiicks ihr) Lager und (ihr) 
Kissen zudecken, so lang bis sie (wieder) zum Gebet aneinander gelegten 
Hinde herausholen darf”. Darmesteter’s translation reads: ‘* ces vétements 
lui serviront de draps et de coussin, jusqu’a ce qu'il puisse sortir les mains 
pour la pri¢re” (Darmesteter 1982-93, II: 83). 

Bartholomae was on sound ground in accepting Darmesteter’s transla- 
tion after the comma and in rejecting “*lui serviront, but his retention 
of the ** vétements ", which Darmesteter considered represented by the sing. 
dem. pron. aétahe, was misguided, not only because the “* vétements”, 
t@ vastra, appear in the immediately preceding section, V. 5, 58, in the 
plural, but chiefly because the whole wording of V. 5, 59 occurs also in 
V. 7, 8 where it is tacked on to V. 7, 5-7 whose wording is identical 
with that of V. 5, 27-30 and therefore includes no mention whatever of 
“clothes”, vastra. 

If we thus lose the ‘‘ clothes", then that from which the invalid ** sort 
les mains" can only be the bedding itself, stairica barazifca. To enable 


13 In the parallel wording in V. 7, 8 instead of d one reads (U~  , possibly 
dst, see Bartholomae 1904: 340. 
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him to do this, since he was unlikely to lie on the bare floor with both 
stairif and barazi¥ piled up on top of him, we may imagine him sandwiched 
BETWEEN them, one of the two acting as ‘‘ mattress”, the other as 
“blanket”. The above choise of barazif for the ‘‘ mattress” is a guess 
partly inspired by NP nihdl(t) having that meaning !4. But stairi§ would 
be no worse a candidate for a mattress, leaving the invalid to be covered 
with a barazif as a conceivably padded tegument. 

One next wonders if aste might mean not ‘‘ mittelst, mit ” with Bartho- 
lomae (1904: 340), but ‘‘inmidst, betwixt, between, inside”, and govern 
not aétahe, but stairisca barazigca. The desired meaning can be obtained 
by relating dste not to Skt. dsthd (whose meaning in any case needs con- 
siderable stretching to reach ‘* by means of”), but to the Ossetic asteu 
“* middle”, which as a postposition is used for ‘‘ inmidst, between”. The 
Av. word may be the locative of a stem *dsta-, extended by -va- in Old 
Ossetic. 

Dr Gershevitch suggests, on the strength of BaSkardi estak meaning 
both ‘‘ bone” and ‘‘ date-stone”, Pahl. astak ‘* date-stone ” 15, NP (with 
secondary h) hasta, hasti ** fruit-stone” that from Olran. *ast- ‘* bone” 
the sense of ‘‘ fruit-stone, kernel” was derived by suffixation of -a-, -u- 
(further extended by -a-, cf. Av. mainiiauua-) or -aka-, accompanied by 
vrddhi in the case of Av. dste and Oss. asteu. The semantic transition 
from ‘‘ kernel” to ‘‘ centre” and ‘‘ middle” has a parallel in Av. zara- 
éaiia~ and Parth. zyrd ‘‘ heart, centre, middle” (cf. Boyce 1954: 199) 16, 

Thus interpreted, dste should still govern, as Bartholomae wanted, the 
genitive. We shall therefore take stairifca barazi’ca as being intended to 
stand in this case, adducing by way of parallel, the equally unprincipled 
genitives vax§ (Bartholomae 1904: 1334, line 3) and mis (idib.: 1189), of 
stems where such a confusion with the nominative was forgivable. 

This leaves us with the obligation to look for an alternative dependence 
of the genitive aétahe: vispam looks capable of governing it. Indeed, the 
present context may be regarded as helpful towards clarifying the origin 
of the phrase vispam @ ahmat (Bartholomae 1904: 1465). In this phrase, 
to start with, the neuter of vispa— was used as a noun meaning “*‘ the total, 
the whole”. ‘‘The total up to there/then” meant ‘everything except 


14 See on nihal Gershevitch 1971: 276 with n. 33. 

13 Cf, Henning 1950: 645 n. 2. The Pahl. word (which may be Parthian) can be 
astag, hastag or even dstag. 

16 Abaev (1958: 79) takes the meaning ‘‘ waist” of asteu for primary, that of 
“* middle” for secondary. But his etymology relies on asteu belonging to sta(uer) “loin 
area”, while the numerous attestations he quotes for asteu suggest that the meaning 
“loins, pojasnica” of the latter word is a quite secondary, contextual inference from 
“‘waist. The basic sense is clearly “* middle”. 
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what comes thereafter”, ‘‘ all but from there/then onward”. If preci- 
sion was required, one would say ‘‘all of it”, placing the ‘‘it” or what 
it stood for in the genitive. This accounts for what Bartholomae (1904: 
93) s.u. aiwi.varsta- calls the ‘‘ auffallige Konstruktion” of V. 5, 14; 
auuauuantam a§auuayniidi tqm cifqm daésaiid vispam G@ ahmdat nasunqmca 
aifi.varstangm daxmangmca aifi.varstangm hixranamca_aifi.varstanqm 
vaiiangmca frayuharatangm means “‘ equal (in severity) to an a§auuan— 
murder set for (measure of) penalty only as much of the bodies as only 
has not (yet) been washed away by rain or consumed by birds”. This is 
expressed by ‘“‘the whole up to there (but not beyond!), of the washed 
off corpses and daxmas, and of the washed off secretions and (of the cor- 
pses and secretions) consumed by birds ” 17. 

It must have been possible in sentences like the one under considera- 
tion to use the substantive vispa -‘‘the whole” in any case required by 
contextual syntax. Obviously the direct case would be required more often 
than any other, which is why eventually vispam came to be felt as acting 
as a mere adverb. Bartholomae’s literal translation (Bartholomae 1904: 1466) 
‘**omnino usque eo” is correct enough, but requires the qualification that 
“*omnino” here developed secondarily from ‘‘omne”. It is this ‘* secon- 
dariness ” which makes vispam, when the phrase with a following conjun- 
ction simply means “‘ until”, appear superfluous. 

The reading aipi.jatd.pistrd “* having a stricken limb” (on aipi jata- 
see below 2.4.1.), which introduces into the protasis a second, masculine 
subject taken for granted by Darmesteter (1892-93, II: 82: “‘un homme 
frappé d’infirmité”) but obliterated by Bartholomae, was suggested to me 
by Mr P. Khoroche. Geldner prints aipi.jaté pistré, while Bartholomae 
(1904: 84) treats skandd.aipi.jaté as a compound followed by pistrd as a 
separated word, which he dismisses (ibid.: 908) as a gloss. His transla- 
tion is ‘‘ wegen eines ihr zugefiigten kérperlichen Schadens” (ibid.: 83- 
84), skanda- being the “‘ kérperliche Schaden” and -aipi.jato the instr. 
of aipi.jaiti- ‘* Zufiigung”. For skanda- rather meaning ‘‘ cripple” see 
Gershevitch 1954: § 365 n. 

As for pistra- meaning here “limb”, Pahl. péSak 18 see Bartholomae 


17 The gen. vaiiangm is not coordinated with hixranqm but stands for the dative 
required as agent (see Reichelt 1909: 24) of the following passive past participle. 

18 That Pahl. péSak means “limb” was understood already by Jamasp in his edi- 
tion of the Vendidad (Jamasp 1907: 334 n. 4), though his glossary only has ‘* profession, 
custom, wound, flour”. Kapadia (1953: 461) has pys (which he read piyd) for “limb of 
a body”, from Vend. 8, 41, reporting that it is sometimes written (as precisely in the 
same par. at the first of its two occurrences) ayy - (Bailey (1971: 93) has pé’ak 
(at Gr. Bund. 2228) in the passage he quotes there, For Sogd. pyiyt “‘ limbs” see Henning 
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1906: 194, where he accepts from Scheftelowitz (ZDMG 57, 124 and ZDMG 
59, 699) that 2pistra~ means ‘‘ Glied, Kérperteil”, though doubting his 
derivation of Pahl. péSak from *pagya-, to Skt. paksa '9. 

We may now pass to the etymology of aipi.aratd.gatu-. The compound 
occurs also with the preverb aifi in N. 103: aéSa yd aramditdé aifi.araté.— 
gatus ** those who are separated, all round isolated and, in the negative 
form, in N. 79: anaifi.aratuud.gatu aéta Gbarata * srao$auuaraza * vicaratam 
“both the priest dbarata and the priest sraoSduuaraza are not confined to 
a place: they move here and there”. Both aipi® and aifi® are translated 
by the Pahl. as apar din g gah, possibly apar drang gah ‘in a temporary 
place" and, in our passage, aipi.aratd.gdtus is glossed by the Pahl. armést 
ay 'ka yast 'né kart ‘ést-ét. The term armést applies to men who, when 
only partly purified, must remain for a certain time apart from others, 
in a sort of lazaretto called armést gah, on which see Darmesteter 1892— 
93, Il: XII, XIV and 83 n. 97. Since the meaning of aipi.aratd.gatu- ‘* ha- 
ving a secluded place” is made clear by the Pahl. gloss armést, -arata- 
may belong not to the verb 3ar- ‘‘figere” as in Bartholomae 1904: 185, 
but to the IE base *er-, *era- ‘‘auftrennen”, on which see Pokorny 
1959: 332 f., where Vedic yré ‘mit AusschuB von, ohne, auBer” (a locative 
of a participle *ta- ‘‘ abgetrennt, abgesondert”’), Gr. ép%juo¢ “* einsam ”, 
Lith. irti ‘to separate” and Skt. fdhak ‘* besonders, abgesondert” are 
quoted. 

Ultimately, the *arma- of Av. armaé-sta- ‘‘ stagnant” (of waters), 
airime .aghdd- and armaésad- “* sitting apart, in peace” (from which Pahl. 
armé3st is derived), itself belonging to Ved. irmd (see Narten 1968: 246 f.), 
may belong to this base *er-. Although it may be desirable in some 
cases to attribute the meaning “*still-sitting” to these words, as Narten 


1936: 74 on 603 (where pise). For -s- from -str- cf. Sogd. wy¥ “* grass" < vdstrya~ 
and MP bs < bastra- (cf. Henning 1946b: 733). Sogd. wy is heavy and Yayn. has 
ways and wes for ‘* grass”. 

‘The reading pésak or pifak for Pahlavi looks right, on account of the spelling 
L'YN-yk'n (note the y due to a side-form *pistryaka~ whose i + epenthetic 7 yielded i, 
cf. i << + epenth. fin NP nird, see Horn 1901: 26 f. 2): perhaps L*YN-yk'n belongs to 
a time when (or a place where) Pers. pes front had already become pis in Western 
Iran? See also Morgenstierne 1927: 87 and 93 s.u. wandanai and wdsa. As for the ety- 
mology of pistra-, one may argue that it is formed with pi- (Schwundstufe of *epi, *opi, 
see above 0.1.) + IE *ster- (Pokorny 1959: 1022) ‘that which sticks out, forward ™. 
Note that, according to the passage quoted by Henning 1937: 74), the py'yr are only 
five: head, arms and legs. 

19 Mr Khoroche suggests that piftra- “caste” (Y. 19, 17) may belong not to 
paés-, as Bartholomae (1904: 908) wanted referring to Skt. varna-, but be identical with 
pistra-“* limb ™, castes being the “* limbs ” of the body politic, cf. the Vedic Purusa Sikta, 
RV X. 90. 12. 
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(ibid.: 247) insists, yet in the two following passages *arma- is better un- 
derstood as meaning “* apart”: V. 9, 33 - airime gatiim hé nishidaéta * an- 
tara.aradam nmanahe parantaram haca aniiaéibiid mazdaiiasnaéibiié ‘* he 
should lie down in a secluded place, kept apart within the house from the 
other Mazdah-worshippers "; V. 16, 8 - yezi ndirika vohunt§ aifi.vaéndt 
yat hé Ordiié xjafna sacdnte airime gatiim hé nighidaéta vispam @ ahmat 
“if a woman (still) sees blood after three nights have passed, she should 
lie down in a secluded place until ...”. In both cases the Pahl. transl. 
is 'pat 'dn 1 arméstan gah which, as we have seen, is the place of seclusion 
for the impure and the infirm. There is, moreover, agreement on Av. 
*arma- and airima-20 belonging to Sogd. ZKH ‘rmyh nyéd (VJ 1084), 
translated by Benveniste (1946b: 66 and 97) ‘‘elle s’assit 4 I’écart", Chor. 
arma “‘teave alone”, Scythian dpxzx “one” and Oss. ermest “ alone” 
(see Henning 1951: 45). The semantic evolution of the meanings of *arma- 
may therefore have been ‘* separated, apart” > ‘* alone (whence ‘‘ only”’), 
solitary” > ‘‘ still, in peace”. 

As to the verbal compound aipi ar-, it is fortunate that, in view of the 
meaning ‘‘to separate”, which the context and Pahl. armést compel us, 
and Ved. té permits us, to assign to the base IE *er—/era-, the preverb, 
which almost inevitably we should have expected to find here, is not aipi 
but apa. This being so, and its being safe to exclude any other non-force- 
ful meaning of aipi in the present combination, it is hard to avoid the con- 
clusion that aipi here means ‘‘ thoroughly, completely ". 


2.3.3.3. aipiuuayhu-, name of an Iranian prince. 

Yt. 13, 132 — kauudis *aipiuuayh3us agaono. 

Yt. 19, 71 -— yimca kauuaém aipi.vohum. 

The proper name can be analysed as meaning “‘having riches thorough- 
ly, replete with riches”, cf. Mayrhofer 1979: 1/18. In this bahuvrihi, as 
in aipi.afra— (2.3.1.1.), aipi.duuqnara- (2.3.1.2.) and aipi.zq8a- (1.2.1.2.), 
aipi acts as an adverb. 


2.3.3.4. api aot-, api vat- *‘to grasp, to understand ". 

Yt. 9, 26 — yd.mé daénqm mazdaiiasnim zrasca dat apica aotdat. 

**so that she believe in my Mazdayasnian religion and may grasp it’ 

Y. 9, 25 — usta.té apiuuatahe pouruuacqm arakuxdangm. 

** hail to thee, (who) understandest the many utterances truly-spoken ” 

V. 9, 2 - y6 fraéstam apiuuataite daénaiid mdazdaiiasndi§ yaotdabriiat 
haca. 


20 On the phonetic relationship between Av. *arma- and airima- see Narten 1968: 
247. 
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““who most understands the Mazdayasnian religion with respect to 
the office of purifier”. 

V. 9, 47 = y6 ndit apiuuataite daénaiid mazdaiiasndis yaotdabriidt haca. 

“*who does not understand the Mazdayasnian religion with respect 
to the office of purifier”. 

V. 9, 52 - y6 ... ndit apiuuataite daénaiid mazdaiiasndi§ yaotdabriiat 
haca. 

“*who ... does not understand the Mazdayasnian religion with respect 
to the office of purifier”. 

N. 12 - *yasa tat *apiuuataiti padrantaram isdit. 

““wenn er dann (bei diesen Lehrer) ausgelernt hat, ..."’ (Bartholomae 
1904: 1343). 

Y. 44, 18 - ka6a a§a@ tat mi%dam hanani. 

dasé asp argnauuaitis ustramcda. 
hiiat mdi mazda apiuuaiti hauruuata. 
amaratata yaba hi taéibiid ddyhda. 

In view of the Pahl. transl. 'an ‘andar 'dan-om ‘| understand (i.e. 
I have understood)" of méi apiuuaiti, Dr. Gershevitch now abandons 
the preference he gave in Gershevitch 1959: 201 to the reading apauuaitt, 
while yet retaining the gist there proposed, along with Geldner’s reading 
taéibiid ** to them”: 

“*Shall [ obtain in accordance with Truth the salary -ten mares with 
a stallion and a camel- which (salary), O Mazdah, has~been-recognized 
by-me as (= to consist of, be identical with) Hauruuatat(= plants)-and- 
Amaratat(= water) insofar—as-thou-providest these-two (for nourishment) 
to-them (animals) “. 

Zoroaster’s passive construction looks prompted by a desire to stress 
the metaphysical relationship between non-carnivorous animals thriving on 
the two Entities (as against carnivorous animals) on the one hand, and 
his own vegetarian self on the other, by couching both, and only them, 
in the dative. To express the agent in the Ist pers. sing., mdi was a better 
choise than mda (the instrumental we should expect) would have been, as 
ma served for the accusative as well, while the dat.-gen. mdi, being the 
rigueur as agent of participles (Reichelt 1909: 241 § 461), was in little 
danger of giving rise to confusion. That apiuuaitl is 3rd sing. passive was 
implied by Bartholomae’s translation (Bartholomae 1904: 64: “‘der mir 
zugesagt wird”), and Lommel’s (Lommel 1934: 85: ‘* was mir verspro- 
chen ward"; Lommel 1971: 114: ‘was mir verheissen wurde") and 
Smith's (Smith 1929: 114: ** which was promised to me"), explicitly allowed 
for by Humbach (1959, II: 59 line 3: “* mir ist zuerkannt worden ", diluted 
to “der mir zukommt™, ibid., I: 122), but all four authors preferred dras- 
tically to violate the meaning of the verb for which at least Bartholomae 
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correctly relied on the Pahlavi translation, instead of accepting additionally 
from the translator's active rephrasing, the helpful specification that mdi 
here is the verb’s logical subject. 

The base var- is found in Iranian only with preverbs: with preverb 
api- in Av. api-vat- “to understand” (cf. Skt. api-vat- “*id.”); with 
preverb fra- in Av. fra-vat~ “* jemandem etwas zum Verstindnis bringen ” 
(Bartholomae 1904: 1343), Parth. frwd- ‘to know, understand”, Khot. 
hot-, haut- “to be able to"; with preverb ham- in Parth. hmwd- “to 
believe, have faith"; and with preverb vi- in Parth. wywd- ** to separate", 
see Andreas and Henning 1934: 873 n. 3. 

The original meaning of this base must have been ‘to take, grasp", 
therefore with fra- ‘* praecipio " (Avestan), ‘* vernehmen” (Parthian) and 
“‘aushalten " (Khotanese); with ham- ‘*to take together, to share in ta- 
king, to partake” (semantically, cf. Lat. participé in the sense of ‘to be 
confident", in Venantius Fortunatus); with vi- ‘‘to take apart, to sepa- 
rate". See Bailey 1960: 70: “* grasp, comprehension, apprehension, feel- 
ing "21, 

As to vat- with api-, is then clear that the meaning here represented 
is “‘to grasp completely’. There remains to note that the andar of Pahl. 
andar danistan, which translates Av. api-vat-, conveys penetration to the 
INSIDE of the object of mental grasp, the fra- of Parth. frwd- the THRUST 
into it, the api- of Av. api-vat- the grasp’s COMPLETE PERMEATION of the 
object. 


2.4, “ at, Germ. AN”. 


2.4.1. aipi.jatd.pistra- ** having a stricken limb”. 

V. 5, 59 — the passage is quoted above 2.3.3.2. 

Here we may turn again, for guidance, to Russian orbivar’, this in the 
sense seen in otbivat’ sebe ruku, nogu ‘* to bruise one’s arm, leg", bearing 
in mind that in German this is expressed by “‘ anschlagen”. German 
“an” being one of the common meanings of én / api, there is here no 
semantic difficulty. We may note that according to our passage not every 
cripple (skanda-) was to be kept in isolation, but only such ones as had 
their predicament worsened by injury to a limb they ofbili. Note also, 
since it is exposed limbs (pistra-) that tend to get ofbity, that the parts 
of the body listed as pys'yt in the text quoted by Henning (1936: 74 on 
603), now published by Sundermann 1981: 37, 11. 372-73, are head, arms 
and legs. 


21 For objections against Thieme’s connexion with Lat. udtes (hence aipi vat- 
“‘ inspire") see Bailey 1960: 74 f. with n. 1 and Gershevitch 1959: 326. 
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We have therefore seen the verbal compound aipi-gan- attested with 
three different meanings: (1) ‘‘to beat flat, flatten out with blows”, li- 
terally and figuratively (2.3.3.1); (2) ‘‘to wrest, snatch by hitting, attac- 
king” (attested through aipi.jaiti-, 2.2.2.6.); and (3) ‘‘to bruise, injure”. 


3.1. In this section four instances of aipi are discussed which on ac- 
count of either difficulty of context, or uncertainty of reading, or reliance 
on no more than etymological considerations, it is fair to list separately 
from the instances treated in the preceding two sections 1. and 2. 


3.2, ‘* AFTER”, 


3.2.1. aipiia- ‘‘ that which is to be pursued, Unternehmung ”. 

Yt. 11, 5 — kahmi kahmicit va aipiiangm kahmi kahmicit va ara8iiangm 
Ofaé36 biBiuud néit dim yauua aithe aiiqn néit aixhd x3ap6 druud zaraté 
zaranuman6 zazaradné a§sibiia auua.spasticina aoi auua.spasnaot ndit gadahe 
vazo.vgOfiiehe thaéfo frasticina fragnuiiat. 

“‘oder in irgend einer der Unternehmungen oder irgend einem der 
Rechtshandel in Angst vor Gefahr —: niemals soll den an diesem Tag 
noch in dieser Nacht der erziirnte zornige zornig gewordene Druganhanger 
durch keinerlei Erspihen mit den Augen erspihen, nicht soll (ihn) die 
Feindschaft des Banditen, (der) was zur Herde gehGrt raubt, durch keinerlei 
Erreichen erreichen”. (Wolff 1910: 222 f.). 

Yt. 4, 5 - kamcit 8f8qmca drujamca haibiid.aiiangm hantim kamcit va 
+aipiiangm hantim ... janani @Bqmca drujamca bandami 8fqmca drujamca 
niyne @fqmca drujamca nizbaram adairi.naémamca. 

“* Jedwede: dich [den Druggenossen] und die Drug, (die) sich in ... 
befindet, oder jedwede, (die) sich in Unternehmungen befindet ... will ich 
... treffen, dich und die Drug will ich fesseln, dich un die Drug schlage ich 
nieder, dich und die Drug schaffe ich fort nach der unteren Seite zu.” 
(Wolff 1910: 165). 

Bartholomae (1904: 86) reads in both passages aipiiangm, which he 
thinks may be written for aipiiaiiangm (he refers to Bartholomae 1895: 
184, § 306 ‘* syllabische Dissimilation ”), gen. pl. of aipi-aya- ** das Heran- 
gehen an —", ‘* Unternehmen ”. 

The mss tradition of the words in question is: 

Yt. 11, 5 - aipiiangm K36.22. Fl. Ptl. El. L18.11. J9. Jm4. Mbl; 
apiiangm K18; aipi.aiiangm M4. P14; apai.aiiangm L12; apa.aiiangm P7; 
aipaiianqgm P13; apaiiangm O3; upaiiangm K12. 
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Yt. 4, 5 - aipiiaénqm Jm4; apiiaénqm Pt; aipaiiaéngm O3; aipiia- 
nam 118; aipiiaingm K19. P13. 

Geldner preferred in Yt. 4, 5 the reading aipiiaéngm (on the possibi- 
lity of reading aipiiaéngm see below 3.3.1.). 

Although Bartholomae’s aipy-aya— would be, on the strength of aipi- 
gam- ‘*to come after” > “to follow” (see above 1.2. ), @ good can- 
didate for ‘* Unternebmung ” (** going after” > ‘* pursuit”), yet it may be 
preferable to take the attested aipiiangm from ‘*aipi-i-ya-, fut. pass. parti- 
ciple (cf. Bartholomae 1895: 111 top) ‘‘that which is to be pursued", 
“* Unternehmen ”. 


3.2.2. The name of the Avesta. 

Henning (1946: 725) proposed that the name Avesta means “‘ The 
Injunction (of Zoroaster)”. He deduced this from the meaning of Sogdian 
*pSty— (P 2. 1206) ** to order, command, recommend” 22. Henning further 
pointed out that Man. 'pst’wn ‘* order, recommendation" is used of Mani, 
while B. ‘psty- is used of the Buddha 23, 

Belardi in a survey of all the proposed etymologies of the name Avesta 
put forward a new interpretation of it as meaning “‘ (sacred) knowledge ”. 
He derives the word from *upa-sta-ka-, which latter he inserts in the 
range of derivatives of IE *stha- ‘to stand”: ‘‘ volti a segnare, con I’au- 
silio di prefissi localistici vari (...) il proporsi del soggetto di fronte a un 
oggetto, in un rapporto di natura conoscitiva, fondamentalmente religioso 
ma disponibile a laicizzarsi come di fatto é avvenuto nel greco émothun, 
nel latino giuridico superstes e in molte altre forme" (Belardi 1979: 272 f.). 
While he upholds the meaning “‘ order” for Sogd. ’pst’wn, which he be- 
lieves requires the assumption of a confusion of transitive (ex-causative) 
forms with intransitive forms in Sogdian, he dismisses Henning’s meaning 
“* order, injunction” for Pahl. ’p(y)st’k, 24 on the ground that in his opi- 


22 Gauthiot's translation “ quitter” of this verb in VJ 301 was corrected by Benve- 
niste (1946b: 93), unaware as yet of what Henning was to print about it in the same 
year, to “‘recommander™ or “* confier"’. 

23 Dr Gershevitch has kindly given me, from Dr N. Sims-Williams’ forthcoming 
edition of the Christian Sogdian Texts in Berlin: p3t'wn [wnt"] (C 2, 25 V 11) ~ Syr. 
zhr pa‘‘el ** warn, caution, admonish”. According to Dr Sims-Williams the verb 'péty- 
means both ‘to admonish" (P 2, 1206) and ‘to entrust’ (VJ 301); he compares the 
semantic range of Lat. mandare, Engl. ‘* command” and “commend. See also ‘pit'wn 
in M 410 (Sundermann 1981; 139, 2382) and pst*w'n kwn- ‘* rasporjadit'sja” in Ragoza 
1980: 48, fr. 69.6. 

24 Beside the spelling 'pst’k, Pahlavi has ‘pyst'k, for instance in Gr. Bund. TD 1 
107, 6; Dénkart, ed. Madan, p. 406, 15, etc. The alternation zero/y points to a pronun- 
ciation /afista] or /afastal. 
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nion the latter cannot derive from a causative-transitive verbal form (ibid.: 
266). 

There is, however, evidence to suggest that Pahl. apistdk meant indeed 
‘order, injunction". 

Darmesteter (1892-93, I; 15 n. 47) noted the identification of the name 
Avesta with mq@ra- in the Greater Bundahi$n: ‘* Mathra est proprement 
un command (farman). Mathra Spefita est l'ensemble des commandements 
divins et s’emploic comme un des noms des textes révélés: * C'est la parole 
d’Ahurmazd, l'Avesta’ (Grand Bundahish, 208)". What he meant by 
“* Grand Bundahish, 208” is not certain 25; it ought to be TD 1 149, 17 f. 
(pyst’k); TD 2 177, 7 (pst’k); DH 69, 14 (pst’k): mahrspand géfiin 1 
Ohrmazd 1 ‘ast apijastak, cf. also TD 1 31, 10; TD 2 36, 15; DH 18, 17: 
mahrspand géfisn | Ohrmazd. 

The identification of this framan expressed by mqO@ra-, with the ** Zo- 
roastrian Law" and with the ‘* Avesta” is also given in N. 2: kat datahe 
zaraOustrois apastak cigdn ‘dat maynd m@éré ‘* what is the naked (= not 
dressed in zand) m@éra (i.e. order, injunction) of the ZarathuStrian law, 
the Avesta as it was given ™ 26. 

Moreover, mg@ra- is glossed apastak u zand in Y. 31, 18a; is glossed 
dén in Y. 43, 14e; Y. 44, 14c; carries no gloss in Y. 45, 3c; Y. 31, 6b; 
Y. 29, 7a; Y. 44, 17e; Y. 28, Sc; is translated as framan in Y. 3, 4; Y. 4, 
1s Vad, 2; 

It is not clear why an ‘p(y)st’k, meaning “* order”, need derive from 
@ causative-transitive verbal form as Belardi maintains. In Greek épiompe 
can mean “‘set up, establish”, cf., e.g., Hdt. I, 167: xat d&y@va y~upvmdv 
xat lrerixdv éxotaet; with the accusative and infinitive it means “* to ordain, 
prescribe", cf. Arist., Pol., 1287* 26: 6 véuog éeplotnat ta Aouad xplvew 
robs &pyovras. 

In an article devoted to Avestan api it would be remiss not to ask if 
perchance the variant "pyst’k of the Pahlavi name of the Avesta does not 
continue the i of api. For the indispensable semantic test one naturally 
turns to the one and only attestation of sthd- with api in the Rigveda, 
the apisthitém of hymn I, 145, 4. 

Geldner’s comment on the word reads: ** apisthitém (cigentlich daneben 
oder dahinter [my italics] stehend) steht hier an Stelle des sonst tiblichen 
uSdntam" (Geldner 1923: 203). His translation of uéant- in the three 


25 Darmesteter saw the Greater Bundahiin in Bombay, see Darmesteter 1893-93, 
I: iv with n. 

26 Bartholomae (1904: 427) describes kat détahe ... as “ undeutlich"; it is not, 
if one takes the gen. as depending on maé@rd. 
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Rigvedic passages he quotes (viz. I, 62, 11; 71, 7; IX, 95, 3) is ** verliebt ", 
“*verliebt" and ‘* verlangend ” respectively, while in I, 145, 4 he translates 
apisthitam “* erwartend”. If apisthitd- has come to mean something like 
“*verlangend ", the semantic development may be “to stand behind” > 
“to be after" > ** to long for, want". This is near enough to ‘* demand ", 
to justify claiming Ved. apisthitd- for semantic support of a derivation of 
all three, Sogd. ‘pSty-, Sogd. (*)pst'wn, and Pahl. 'p(y)st’k, from Olran, *st@- 
preceded by api, in a range of senses to be reconstructed as ‘* demand, 
(re)commend, admonish, enjoin, order". 

For the s of Pahl. 'p(y)st’k two alternative explanations are available. 
One is the change of Olran. sf to st in Middle Persian and New Persian, 
examples of which are quoted by Salemann 1901: 262, Horn 1901: 86 
and Henning 1933: 194 f., 21424. To these Dr Gershevitch would add 
the phonetic complement -stn for the infinitive of the ideogram 
YKTYBWN- rendering Pahl. nipistan ** to write", see Junker 1912: 87b. 
The other is the occasional preservation of Olran. initial s/h (from IE s) 
of verbal simplicia even after preverbs endings in i, under the influence of 
the simplex itself and its combination with preverbs ending in a. Cf. Sogd. 
ptst’t against Av. paitistati- (Henning 1936: 104 on f 63), or Sogd. nyd- 
“to sit down” < *ni-hida-, against priyd-, “idem”, < *pari-Sida-, cf. 
Gershevitch 1954: §§ 398 and 877 n. 

If in Middle Iranian times any Persian really pronounced the name of 
the scripture with internal a, instead of i or a, this will have been a secon- 
dary development parallel to i> in the NP examples quoted by Horn 
1901: 20 f., to which Dr Gershevitch adds, received in his student days 
from Henning, NP parast ‘* worshipper” < *parifta (Horn 1901: 102) 
which, incidentally (, if ‘Pahl. 'pst’k stands for /afasta/ and ‘pyst’k for 
/afista/), will constitute also in respect of s<¥ an extremely attractive 
parallel to our derivation of the name Avesta from MP afasta(g) < afi- 
sta(g) < Olran. *apistaka- 27. 


3.2.3. aipi daraz~ ** to fetter back” (2). 

Yt. 1, 27 - drmaitica spantaiia aéiqm thaéSo scindaiiadfam pairi usi 
vdraiiadfam ham gauua nidarazaiiadjBam ham zanuua zambaiiadfam aipi 
darazuuanam darazaiiabdfam. 

“*und mit (Hilfe) der heiligen Armatay zerstdrt ihre [daévische] Anfein- 
dung, reift (ihre) Ohren ab, bindet (ihre) Hande zusammen, zertriimmert 


27 There is little evidence of the outcome of api in Middle Iranian. See Nyberg 
1974: 20 s.u. apa-, api-, apé-. Benveniste (1959: 125), approved by Morgenstierne (1974; 
19 s.u. bifa} ** armpit), has identified Sogd. ‘pks- ‘region near the armpit" with Ved. 
aptkaksa- “* id." 
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(ihre) Waffen; in Fesseln legt ihn, so daB er Fesseln trigt (Wolff 1910: 
157). 

“Durch die heilige Frommergebenheit sollt ihr (wohl Anrede des Ahura 
Mazda an ZarathuStra und die Menschheit) deren (wessen? etwa der § 10, 
11 (vgl. 18) genannten feindlichen Machte) Anfeindung zunichte machen, 
ihre Ohren verschlossen machen, ihre Hinde fesseln, ihre Waffen zertriim- 
mern, sogar(?) den Gefesselten sollt ihr fesseln". (Lommel 1927: 17). 

On zanuua, acc. dual for *zanauua, meaning “jaws” and not to be 
emended to zaéna ‘* weapons ™ (it was already suspected by Lommel 1927: 
17 n. 8), see Narten 1969: “40 ff. 

The mss tradition of the last three words is as follows: aipi Mf3. K36. 
M12; aibi Jm4. Fl. Ptl. El. P13. L18. 11. 03. J10. K19; aibidarazanam 
J9; aibidarazanam Mbl1.; darazuuanam Mf3. K36. M12; darazanam Jm4; 
darazanam F1. L18. 11; darazanam Ptl. O3.; darazaiiadBam Mf3. K36; 
darazaiiatBam J9; daranjiia® L18; Fl. Ptl. O3. L11 have auuazem daiiadfam. 

Bartholomae’s translation “‘in Fesseln legt (ihn) den Fesseln tragen- 
den with the explanation (Bartholomae 1904: 698 n. 4) “‘d.i. so daB er 
Fesseln triigt’’ does not look convincing. Perhaps, we could emend to 
aipi.darazanam (see F1.), which would be a pres. middle partc. neuter 
(see Bartolomae 1895: 109 f.) ‘‘ act of fettering”’ and translate ‘* reverse 
(their intended) act of fettering”, lit. ‘‘ fetter back (their) fettering", with 
the “‘ reverse” meaning of aipi seen in 2.2.2.6. 

All this, however, is very doubtful, and we are not even sure whether 
we should read aipi or aibi. 


3.3, ‘* THOROUGHLY "’. 


3.3.1. aipiiaéna- ‘* thoroughly violent” (?). 

Yt. 4, 5 — see the text quoted above 3.2.1. 

If one prefers Geldner’s reading aipiiaénqm to the thinly attested vari- 
ant aipiiangm chosen by Bartholomae, it becomes difficult to exclude that 
the mss tradition has lost a variant haiGiid.aéngm of haidiid.aiianqm, to 
which the latter needs to be emended. Both compounds will then be re- 
lated in their second part to the verb aén- ‘* vergewaltigen " and the noun 
aénah- ** Gewalt-, Ubel-, Untat”. The emended haiiié.aéngm will mean 
“*really violent”, the unemended aipiiaéngm ‘* thoroughly violent”. 

The 6fq¢m looks like a feminine noun meaning “brutality, violence”, 
derived from the base tav-, cf. Gathic tauuis—- ‘* Gewalttatigkeit”: ‘I 
shall strike ... any brutality and falsehood that-is (lit. being) really-violent, 
or any that-is thoroughly-violent”. I owe this suggestion to Miss A. F. 
Butler. 
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4. Words related to, or derived from, api. 


4.1, Bartholomae assigned to aipi the following four words: apaiia 
“*hernach, spaterhin, kiinftig” (Bartholomae 1904: 75), ape ‘* nach” (ibid.: 
82), apqm “* hernach, fernerhin, kiinftig” (ibid.) and °pe ** auch nur (ein) 
(ibid.: 898). 

An attempt to explain these forms is presented below, p. 37, ff. 


4.1.1. apaiia ‘* hernach, spaterhin, kiinftig ”. 

Yt. 19, 48 - frad@fqm paiti apa$a ndit apaiia uzraocaiiai zqm paiti. 

“*... damit du kiinftig nicht (mehr) aufleuchten kannst auf der Erde ” 
(Wolff 1910: 291). 


4.1.2. ape ‘* nach". 
Y. 19, 8 - ape amagangm spantangm dahim. 
“nach der Schépfung der AmaSa Sponta’s ” (Wolff 1910: 51). 


4.1.3. apqm ** hernach, fernerhin, kiinftig”. 

Y. 9, 24 — ndit mé apqm d6rauua ... daijhauua carat. 

“nicht soll sich fernerhin in meinem Lande ein AGravan aufhalten ” 
(Wolff 1910: 33). 

Y. 10, 1 - vi¥ apqm ida patantu vi daéuudnhé vi daéuuaiid. 

“from now on may the da@uuas go away, may the daéuuis". 

Yt. 13, 94 - ida apqm vijasditi vayuhi daéna mazdaiiasni§ vispdi§ auua 
karSuuan yai§ hapta. 

“*von nun an wird sich die gute mazdayasnische Religion iiber alle 
die sieben Erdteile hin verbreiten” (Wolff 1910: 243). 

Yt. 13, 95 - ida apqm miOré y6 vouru.gaoiiaoitis fradat vispd frata- 
matdté daxiiunqm yaozaintixca ramaiieiti. 

“*von nun an wird er, der weite Fluren besitzende Mira alle Obrig- 
keiten der Linder férdern, und die in Aufregung geratenden (Linder) 
bringt er zur Ruhe” (Wolff 1910: 243). 


4.1.4, -pe *‘ auch nur (ein), even just (one) ”. 

N. 14 — p6 asrut.gaos6 va afrauuaocé va ndit dim cinam vacim * aifiias 
ndit *pascaéta anaiuuisti Gstriieiti yezi dat *diium.pe *vacim *aifiias 
anaifisti. 

“* wenn einer, weil er taub ist oder stumm, auch nicht ein einziges Wort 
lesen kann, dann macht er sich durch Nichtstudium nicht siindig; wenn 
er aber auch nur ein einziges Wort lesen kann, so macht er sich durch 
Nichtstudium siindig” (Bartholomae 1904: 117). 


978 E. Morano (36) 


N. 42 - pezi ... *diium.pe vacim framaraiti. 
“if ... he recites even just a single word". 


4.2. One may assign to Av. aipi, and related forms, also three other 
Iranian words: Parth. -wb, Sogd. p(w), and Pashto ba. 


4.2.1. Henning (1940: 30, cf. also Henning 1958: 70 n. 3) related the 
-wb of Parth. "gwb to Olran. api: ‘* ’gwb = Parth. ’g “if” + the suffixed 
particle Parth. -wb, which stresses the first word of a sentence. Cf. 'wh-wb, 
Mir.Man., iii, and the following line from an unpublished fragment: mrd- 
wb mrd’n frdwm #h ‘yy, etc. ‘* Thou art the Man, the most exalted of men, 
the King”, etc. (M 274). Possibly (w)b = Olr. -api?”. 

Parth. 'gwb perhaps means “‘ precisely if”, to judge from Henning’s 
translation ‘‘so auch, gerade so” of 'wh-wb (Henning 1958: 70), to which 
in English would correspond ‘‘ just so”. The same “* just” can be applied 
to the mrd-wb of the sentence quoted by Henning (“Thou art just the 
Man .., ") 28, 

This meaning seems ta agree with that of auuat aipi ‘* just so much” 
which we discussed above 2.3.1.3. 


4.2.2. On Sogd. -p(w), cf. Benveniste 1933: 228 and 1940: 170, on 
125, and MacKenzie 1970: 41 and 1976: 58. If one goes by their translation 
“how much more now, you may ask, he who ...” of ‘ewZY pw nwkr 
‘wn’kw ‘prsy ZKZY, for what in practice means fortiori he who ...”, 
“let alone he who ...”, “not to speak of him who ...”, it may be defen- 
sible to find in pw a variant (see p. 39) of the api that meant “* thereafter” 
(see, for instance, 1.2.1.4. and 2.2.1.1.). All one would have to do, is to 
replace with it “more”, and assign “now” to “ask”: “how much 
thereafter, you may now ask, he who ...”. ‘** Thereafter”, in such circum- 
stances, is equivalent to ‘‘after all that much which up to this point of my 
treatise I, the writer, have said about the matter in hand”. 

4.2.3. The Pashto verbal prefix ba, employed to denote future, has 
been connected by Morgenstierne 1927: 14) with Av. apaiia, apqm “‘ after- 
wards, hereafter”, and ape ‘‘ after”. 


28 The w of -wb represents here merely an epenthetic vowel turned /u/ before la- 
bial, cf. ‘whwm, Andreas and Henning 1934: 895, s.u. "wh. 
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5. Etymological considerations. 


The evidence here examined on Av. api and the four words (ape, 
pe, apaiia and apgm) which Bartholomae assigned to it, suggests that 
Pokorny’s presentation quoted above, 0.1., requires some modification if 
it is to account, as he seems to claim, for all the Iranian facts. 

There is surely more than one way of suitably rearranging his presen- 
tation without disturbing the essence of it which dererves to be preserved. 
The rearrangement here submitted takes as starting point api’s meaning 
“*inter” (see above 1.5.) and explores the possibility, AND the conse- 
quences capable of springing from it, of a genetically conditioned seman- 
tic influence which in Indo-European the ancestor of Latin inter might have 
exerted on the ancestor of Old Iranian api. 

At a time when in the IE area immediately ancestrial to the Indo- 
Iranian *en and *epi and the former’s zero-grade i-extension “ni were all 
three used side by side, each in a variety of meanings with some of which 
the other two appeared partly to overlap, semantic affinity would be liable 
to bring about formal contamination. Thus *enpi could have emerged, by 
contamination of *en with *epi. 

The newcomer would in the minds of its recipients and users be al- 
most bound to keep hovering between two distinct segmentations: *en-pi 
with reference to *en; and *enp-i with reference to *ni, still understood 
as zero-grade outcome of *en-i. To match *n-i fully it would not take 
*enp-i long to zero-grade to *np-i, i.e. to *yp-i, without the rival segmen- 
tation *en-pi straightway disappearing from use. The latter could hardly 
fail to bring about an analysis of *p-i as *n-pi. So segmented, *y-pi 
(which in Indo-Iranian would, like *epi and *opi, become api) would 
find it hard to eschew comparison with the *n-dhi and *y-ter postulated 
by Pokorny (1959: 311-313). We need not therefore rule out the possi- 
bility that Av, api owes its meaning ‘‘(MP) andar” to the *n which in 
prehistory one of its ancestors may have shared with *nver. 

If the proposed segmentation of *enpi to *enp-i (with an i that thanks 
to *ni would confidently be felt accrete) were to be found acceptable, the 
inevitability of the resulting NOTION (as distinct from actual currency 
in speech) of a preposition *enp- semantically partly overlapping with *en, 
should not be left unexploited. Pokorny (1959: 323) routinely assigned to 
his **/opi a ** Hochstufe” *¢/op*/oi for no other purpose than to account 
for Av. ape and pe. Bartholomae’s view on the matter can be gathered 
only from his comparison (Bartholomae 1904: 82) of ape with aoe and 
of the latter (Bartholomae 1904: 36) with Gr. xatat. He evidently assumed 
that Av. -pe here derived from an IE *-p*/oi whose i was deictic. But he 
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left unanswered the question as to what would detach from an **/opi 
fossilized already in JE its i, so as to make room for an -o (or less likely 
an -e) instead, to which subsequently deictic i could be added. 

Our answer to this question would be: what detached it was the ana- 
lysis of *enpi as *enp-i. So long as the awareness remained alive that 
*enpi belonged not only to *epi but also to “en, the NOTION of *enp, 
generated by the reality of *en, would in its turn generate the NOTION 
of a preposition *ep. It was only a notion, but in IE the presence in it 
of p present also in *apo (Pokorny 1959: 53) and above all in both *upo 
and *up (ibid.: 1106), would suffice to encourage that notion’s REALIZA- 
TION as *epo, to whose o that of *apo and *upo will have served as 
model. 

Once *epi found itself endowed with a variant *epo, there would be 
of course nothing against *opi following suit, so that we may, indeed must, 
operate with an IE variant **/opo of **/opi. But it needs to be stressed 
that within the scheme here proposed the pioneer was *epi alone. For 
only *epi had the e of the preposition *en whose -n produced our *enpi 
whose comparison with *ni gave rise to the NOTION of *enp and through 
it of the *ep that realized itself in *epo: *opo was to begin with no more 
than a fellow-traveller. 

It may be thought reckless to postulate an IE side-form **/opo of 
**/opi for the sole purpose of declaring Av. ape the outcome of it exten- 
ded by deictic i, i.e. for the sake of deriving ape from Proto-Iran. *apai < 
IE **/opoi. Clearly Bartholomae did not consider this necessary, conten- 
ting himself s.u. apqm (Bartholomae 1904: 82) with a mere reference to 
ape. Yet this reference of his can make sense only in terms of Iranian 
having preserved, at least in derivatives, an apa distinct from the apa that 
meant “away” and derived from IE *apo: an apa whose meaning was 
that (or one of those) of api and which one therefore expects to have as 
IE ancestor **/opo, although, after what we just said, *npo would also do 
{on condition, of course, that the secondary *enpi partook in some of the 
meanings of **/opi). 

But the postulate will not be reckless if it can be made to serve more 
than Ay. ape and apqm, and altogether more than Iranian alone. All 
grammars and dictionaries declare Av. apdnk- “nach hinten, riickwirts 
gewendet ” (Bartholomae 1904: 82) from which derive MP abdz and NP 
baz ‘* back(wards) ”, and its Olnd. counterpart dpdiic ** riickwarts gewandt ” 
derivatives of apa. Yet apa, in both Avestan and Sanskrit, only means 
““ab, fort, (hin)weg”, never “‘ nach hinten, zuriick”. To invoke the par- 
allel of Gr. dmodiSupt, dnokauBaveo and &xdrdouc is not very helpful, be- 
cause here the use of ‘* weg” for both ‘* weg” and “* zuriick ” can be re- 
garded (short of recourse to deriving one &ro-from *apo, the other from 


139) API in the *api8taka- 981 


*np-o) as an outcome of a narrowing to bidirectional orientation suffered 
by the few verbs afflicted with this ambivalent behaviour of axo, No such 
narrowing is on offer to explain why regardless of context Indo-Iranian 
apank- seems never to mean “ weg”, nor apa never ** zuriick ” 29, 

With the above postulate of *epo and *opo as side-forms of *epi and 
*opi strengthened by joining to Av. ape not only apqm (whose form is 
matched by Av. aparqm and niirgm) but also INDO-IRANIAN apdnk-, we 
can afford to be brief on Av. apaiia and pe. 

apaiia is simply an extension by the locatival postposition -a, of ape 
misconstrued, in purely Avestan (or Proto-Iranian or Indo-Iranian) terms, 
as an adverbial locative. 

As to pe,-we have seen (0.1.) that Pokorny allows for an IE Schwund- 
stufe *pi of **/opi. We may accept this, merely throwing in by way of 
encouragement that if our *enpi is granted, its segmentation *en-pi (based 
on *en) would assist the isolation of pi. There follow the obvious pro- 
portions **/opi : pi = **/opo : x (= *po) and **/opoi : y (= *poi, Av. pe). 

But having thus gained, almost incidentally, an x = *po, we shall not 
be slow in putting even it to good use. If Avestan beside miiram had niirgm, 
then that language must have been capable of entertaining *apam beside 
apqm and, to match pe beside the brother ape of *apam, *pam. This last, 
i.e. Old Iranian *pam, would have been bound to become pw in Sogdian 
and 6 in Parthian. 
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Tase II 


api as PREPOSITION 


attestation text paragraph case variants meaning of api 
aipi 1a V. 9,46 2.2.1.1. instr, “after” 
aipi 1ai§ Y. 30, Ie 1.2.1.3. instr, aibi (corrected pr. m. to aipi); “*after™ 
aipitais. 
para8u aipi Yt. 8, 40 1.3.1. ace, aiti (corrected sec. m. to aipi) “* right through” 
Yt. 10, 44 (Yt. 8, 40). 
tqGriiqm aipi xsapanam Yt. 14,13 4.3.2.2, acc, “right through ” 
*auuat aipi yaba V. 6,10; 6,12; 2.3.1.3. ace, paiti (V, 6,12). “* right throughout, gerade 
yauuat ... aipi ... auuag 2.3.1.4, ace. “right throughout * 
aipi 
darayamcit aipi Yt. 19, 26 13.2.1. acc. paiti (Yt. 19, 26) “over” 
zruudnam Y. 62, 3 upa: aifa (Y. 62, 3). 
vispqmea aipi imam zqam YY. 57, 33 ace. aipe; aipimam: aipi mam “over” 
kam kamcit aipi Yt. 5, 102 ace, ok Sag 
apica tam varam V. 2, 30 acc. apeca; aipitatam; apitatam “ay 
(V. 2, 30); apaca; 
apica hd varam Vv. 2, 38 aipica; apaca (V. 2, 38). 
aipi vidisi Yt. 10, 80 1.4.3. loc, 
Tape IIL 
api as PREVERB 
verb attestation text paragraph variants meaning of api 
(1) Finite forms 
kan- aipi.kaniidt V. 14, 6 13.3.4, kanaiiét; janiiat “completely ” 
karat- aipi.karantaiti Yt. 10, 72 1.3.3.2. aipi; aifi (Y. 71, 8). “completely ” 
aipi.karantanti> ... Y. 71, 8 
aipi. karantaiti 
gan— aipi.jantid Yt. 10, 98 2554. “ completely 
gam- aipi.jasaiti Az, 8 1.2.2.1, “after” 
vat— apiuuatahe Y. 9, 25 2.3.3.4, api.vatahe; apauuatahe; “completely ” 
apiuuaiti; apauuaiti (Y. 9, 25), 
aot- apiuuatdite V. 9, 2; 47; 52. [apiuujatait(?}; 
* apiuuataiti N. 12 apiu ... Gite; apiuuataiti; apiuua- 
faite; apauuataite; apauuataite 
(Vv. 9, 2). 
aipuuaiti Y. 44, 18d “ti; aipiuuatdite; 
apica aotat Yt. 9, 26 apauuataite; apauuaiti (V. 9, 47). 


apiuuataiete; *taete; apiuuataiti; 
apauuatdite; *taite; *taete (V,9, 
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api as PREVERB 


verb attestation text paragraph variants meaning of api 


52). apiiaéiti, mss. (N. 12). 
apauuaiti; apauuaeti api auuaiti 
(¥. 44, 18). 

apaica; apaca; apaéca (Yt. 9, 26). 


varak— aipi. varacainti N. 95 2.3.2.1. “wholly in between” 
vay) apiuuaiti Yt. 10, 27 12.2.2. apauuaiti; apaiiaiti; hifapiuu®; “after” 

hika piuu®; hikipauuaiti; hide 

pauuaiti. 
spa- aipi. spaiieiti Yt. 14, 13 122.4, te. ~ backwards ” 


(2) Participles 


ay- aipiianqm Yt. U5 3.21, apiiangm; aipi.aiiangm; apai.~ “after” 
aiiangm;; apa.aiianqm; aipaiia- 
nam; apaiianam;, upaiiangm 
(Yt. 11, 5). 
*aipiianqm Yt. 4, 5 aipiiaéngm; apiiaéngm; aipaiiaé- 
nam, aipiiaingm (Xt. 4, 5). 


ar- *aipi.aratd.gatus Vv. 5, 59 23.3.2. aipi.irito*. “completely ” 


api as PREVERB 


verb attestation text paragraph variants meaning of api 

gan— * aipi.jatd. pistrd V. 5, 59 24.1. “an-" 

grab~ api. garaptaiidt N. 17 1.2.1.7. “* after” 

yiar- aipi.yZauruuatqm V. 5, 52 13.3.1. yiaduruuatqm. “* thoroughly 

daraz- *aipi.darazanam Yt. 1, 27 3.2.3. aibi; aibidarazanam; aibidaraza- “* back" (2) 

nam; darazanam; darazanam. 

dity)- aipi daidiiamtd Yt. 10, 45 2.2.21. “after” 

par— aipi.paramnai V. 8, 107; 2.2.2.5. anaifi*. (V. 14, 18). “back” 
anaipi.padramndi Vv. 14, 18 

‘mar— aipi hiSmaranté Yt. 10, 45 2.2.2.2, “after” 


@) verbal nouns 


gan- aipi. jaiti- see Table IV 
vak— aipiiaxda-; anapiiiaxda— see Table IV 
zan~ +aipi.2q0a— see Table IV 
a aipigata-; anapisita- see Table IV 
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Taste IV 


ee —/)Ih—O——eV“ ew 
api in NOMINAL COMPOSITION 


noun or adjective attestation text paragraph variants type ofcomp. meaning of api 
(@) nouns or adjectives proper 
aipi.afra— aipi.apraiid Yt. 14,31 2.3.11. aifi; apd; aBiraiid. bahuvrthi “throughout ” 
aipi.daxiiu— aipi.daxiiim Yt. 10, 144 1.2.2.3. “* behind” 
aipi .duuqnara— aipi.duuqnaraiid Yt. 11, 4 23.1.2. duuq.nairiid; duwan bahuvrihi “* throughout ” 
nairaiid; duuana nairiid 
api; apiduna nairaiid. 
aipiuuaghu- * aipiuuaghdus Yt. 13, aisiuanahsus bahuvrihi “* thoroughly 
aipi.vohum Yt. 19, véhm; vaohum; vaouhum; 
vom; vohunim. 
Q) verbal nouns (see also Table III) 
aipi.jaiti- *aipi.jaiti V.3,32 2.3.3.1. api; aipe; aifi; jaite; janti “ thoroughly ” 
aipi.jatd Vv. 13,45 2.2.2.6. “back” 
aipiitixda- aipiiixéda ¥.419,, 5 1.5.3. bahuvrihi “inter” 
+ aipi.zqda- aipi.zqham Y. 48, Sc 1.2.1.2. aipi; zam; zqifam. tatpurusa “* after” 
aipisita - aipisita Y. 19, 5 15.1. bahuvrihi “inter” 
api in NOMINAL COMPOSITION 
noun or adjective attestation text paragraph variants typeof comp. meaning of api 
anapiiixda- anapiiiixda Y.19,5; 1.5.4. 8°; anapiixd®;  bahuvrihi — “‘ inter” 
Vr. 13, 2; 3. ana paiitixda: 
anapiitixdangm Y. 19, 5; anapaiitixéangm (¥, 19, 5) 
Vr. 13, 3. 
anapiiiixdd VETS, 15:3 anapiiux8é (Vr. 13,1) 
anapiiiixde Vr. 15, 2. 
anapi§iita— anapisiita ¥..19;5; 1.5.2. anapisiit® (Y. 19, 5) bahuvrihi “inter” 
Vr. 13, 2; 3. 
anapisitanqm Y. 19, 5; 
Vr. 13, 3. 
anapisiitd Vr. 13, 1; 3. anapisuté (Vr. 13, 1) 
anapijite Vr. 15, 2. 
@) synthetic compounds 
*aipi.karat- *aipi.karata’ ¥. 1, 7 1.3.3.3. aifi; karata “* completely ” 
aipicara- aipicara Yt. 15,45 2.2.2.3. “backwards ” 
aipidbaoya- aipidbacya Yt. 15,45 2.2.2.4. aipi.dbaoya; aibidbaoya “* backwards ” 
(corrected to aipi*); apa 
daboy3. 
aipiiaéna- aipiiaéngm Yt 4,5 3.3.1. apiiaéngm; aipaiiaénam “* thoroughly ” 
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*en-pi, enp-i, 37 ff. 
*epifopi, 37 ff. 
*er-lera-, 26 f. 
*kuH-, 1S 

*ksu-, 1S 

“api, 37 ff. 

*ster-, 26, n. 18 


OLD IRANIAN 


“apa, 38 f. 
*apistaka~ 33 
*arma-, 26 f. 
*pam, 39 
*su-, 15 
*fu-, 15 


AVESTAN 


aifi.daxiiv-, 8 

aipi, adv. 4, 5 

aipi, prep., 9, 12 f. 
aipi.afra-, 19 
aipi-aot-, 27 f. 
aipi-ar-, 26 
aipicara-, 17 
aipi.cibit, 3 
aipi-darez-, 33 f. 
aipi-dd(y), 16 f. 
aipi.daxiiu-; 7 
aipi.duuqnara- 19 
aipidbaoya-, 17 
aipi.aratd.gdtu-, 23 ff. 
aipi-gam- 6 
aipi-gan-, 19, 22, 29, f. 
aipi-garepta~, § 
aipi~yiar-, 10 
aipila~, 30 ff. 
aipiiaéna-, 34 
aipiiaxda-, 13 f. 
aipi.jaiti-, 18 
aipi.jatd. pistra-, 29 f. 
aipi-kan-, 12 
aipi-karat-, \1 f. 
aipi-karat-, 11 £. 
aipi-mar-, 16 f. 
aipi-par-, 18 f. 
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INDEX VERBORVM 


aipi-spa-, 8 
aipigita-, 13 f. 
aipi ta, 16 

aipi tai, 4 
aipiuuayhu-, 27 
aipi-varak-, 20 ff. 
aipi-vat-, 27 ff. 
aipi-valy)-, 7 
aipi.zqba-, 3 
airima-, 27 
anapiiiixda-, 13 f. 
anapifita-, 13 f, 
andparaa~, 18 
apaiia, 35, 39 
apam, 35, 37 fi. 
apank-, 38 ff. 
ape, 35, 37 ff. 
asiina, 15 

auuat aipi ya6a, 19 f. 
Gparati-, 18 


pistra-, 25 f, n, 18, 26 n, 19 
Sud-, 15 

vispam & ahmat, 24 

yauuat ... aipi ... auuat aipi, 20 


OLD PERSIAN 


diraiy apiy, 8 
d°vitaprnm, 4 n, 2 


MIDDLE PERSIAN 
abaz, 38 
“pO)st’k, 31 £. 
armét, 26 f. 
astak, 24 
péiak, 25 f., n. 18 
suy(ag), 15 
YKTYBWN-sin, 33 


[50] 


[S1) API in the *apistaka- 
PARTHIAN asteu (Ossetic), 24 
f ba (Pashto), 36 
Haig’ baz (New Persian), 38 
wb, ors » estak (BaSkardi), 24 
wk, 3 hasta (New Persian), 24 
_ parast (New Persian), 33 
vazdzo (Yidya), 3 
SOGDIAN 
‘pit'wn, 31 f. SANSKRIT 
‘pity-, 31 f. 
yr, 10 dpaitc, 39, n. 29 
p(w), 36, 39 apisthita-, 32 f. 
pysyt, 25 f., n. 18. ksudh-, 15 
Sina-, 15 
KHOTANESE 
haut-, 29 OTHER I, E. LANGUAGES 
Meee droBiBayt, 38 
drodapBaveo, 38 
CHORASMIAN dxbmoug, 38 
arma, 27 epi, opi (Mycenaean), 1, n. 1, 12, n. 9 
émuvégedoc, 19 
SCYTHIAN ExoyBpos, 19 
Sequim, 27 tplommur , 32 


NEW IRANIAN LANGUAGES. 


armest (Ossetic), 27 


Y. 924 35 
925 27 

10,1 35 

19,5 B 

19,8 38 
29,4 3 
30,11 4 
31,17 4 
32,3 4 
32,8 s 
44,18 28 
48,5 3 
$733 10 
62,3 9 
1,7 u 
11,8 ul 

Vr, 13,1 13 


obnitbilus (Latin), 19 
obrud (Latin), 12 
obtunds (Latin), 22 
otbivat’ (Russian), 18, 29 


INDEX LOCORVM 


Yu 


13,2 


13 13,53 10 
13° 13,9435 
44 13,95 35 
33 13,132 27 
30, 34 14,13 8, 10 
12 14,31 19 
8 15,45 17 
27 19,8 20 
7 19,26 9 
9 19,48 35 
17 1971 27 
ll Vv. 2,30 12 
13 3,32 22 
2 41 6 
7 $1425 
19 $52 10 
30 5,59 23, 29 
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SABATINO MOSCATI 


ARTE STORICA NELL’EURASIA 


La problematica genialmente aperta da Giuseppe Tucci sull’Eurasia 
come continente unitario, nel quale intercorrono da parte a parte e da 
tempo a tempo movimenti intensi di civilta, pud essere verificata e conva- 
lidata mediante una serie di indagini puntuali, per cui essa costituisce al 
contempo il motivo ispiratore e lo strumento di verifica. Sia consentito, 
nel rendere grato e deferente omaggio all’insigne studioso, di esemplificare 
la funzionalita della problematica con il caso dell’arte storica nell’evo 
antico. L’esposizione, presupponendo le ricerche analitiche gia effettuate |, 
procedera per considerazioni essenziali. 


1. La natura dell’arte storica 


L’arte celebrativa dei sovrani e degl’imperi nella narrazione delle loro 
gesta risponde a ben precise concezioni della storia ed esigenze della pro- 
paganda 2: esigenze che si ripetono ogni volta che emergano potenze im- 
perialistiche a gestione autoritaria. Nelle tipologie monumentali, nelle scelte 
tematiche, perfino nelle tecniche narrative, tali esigenze di ordine generale 
compaiono in pil punti del mondo antico e determinano specifiche ri- 
sultanze la cui analogia pud essere indipendente da rapporti diretti. E 
soprattutto nei motivi iconografici che le connessioni possono accertarsi; 


1 H. A. Groenewegen-Frankfort, Arrest and Movement. An Essay on Space and 
Time in the Representational Art of the Ancient Near East, London, 1951; AA. VV., « Nar- 
ration in Ancient Art», AJA, 61, 1957, pp. 41-83; S. Moscati, « Le origini della narra- 
tiva storica nell’arte del Vicino Oriente antico», Memorie dell'Accademia Nazionale dei 
Lincei ser. VII, 10, Roma, 1961; id., Historical Art in the Ancient Near East, Roma, 
1963; AA. VV., Storiche figurazioni: Enciclopedia universale dell’arte, XII, Roma-Ve- 
nezia, 1965, coll. 1-47; S. Moscati, I! yolto del potere. Arte imperialistica nell’antichita, 
Roma, 1978. 

2 Cf. R.C. Dentan (Ed.), The Idea of History in the Ancient Near East, New Haven, 
1955; M. Liverani, La struttura politica: S. Moscati (Ed.), L’alba della civilta, 1, Torino, 
1976, pp. 275-414. 
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ma non in essi soltanto, perché talune tipologie (ad esempio l’obelisco 
e la colonna) e talune convenzioni (ad esempio la raffigurazione del vin- 
citore in proporzioni maggiori del vinto) possono anche rispondere a di- 
rette relazioni e influenze. 

Queste ultime, d’altronde, sono particolarmente intense nei tempi e 
nelle aree in cui l’arte storica compare. Gl’imperi, infatti, costituiscono 
gli organismi politici pil impegnati nelle relazioni internazionali, pit: con- 
dizionati dalla volonta ecumenica. Non é dunque un caso, bensi il risultato 
di precise ragioni politiche, l’intensificarsi delle relazioni e degli scambi 
proprio quando I’arte storica si afferma. Il raccordo talora macroscopico 
e talora microscopico che corre da un punto all’altro dell’Eurasia, tra i 
limiti della Persia a oriente e della penisola italiana a occidente, é dunque 
da valutarsi di volta in volta non solo in via fenomenologica, bensi in via 
di interrelazioni tra aree, popoli e culture 3. 

Un’arte come quella di cui trattiamo non fiorisce, evidentemente, 
in ogni tipo di civilta. Anzitutto, essa é caratteristica delle civilta cosid- 
dette superiori, perché tra i popoli a livello etnologico risulta scarsa la 
tendenza alla celebrazione e alla commemorazione. Inoltre, i popoli che 
non danno vita a consistenti imperi difettano conseguenzialmente di arte 
storica: cosi accade per i Sumeri e per i Greci fino all’ellenismo. L’arte 
storica si afferma invece parallelamente alla costituzione degli imperi as- 
solutistici nel Nuovo Regno egiziano e in quello assiro, in Persia e a Roma 4. 
Il problema essenziale della prospettiva euroasiatica é quello di determi- 
nare le connessioni tra parte e parte. 


2. Le origini in Egitto 


Si pud dire che l’arte storica nasce in Egitto 5. Ma occorre precisare 
che spunti in tal senso compaiono fin dall’epoca pi antica anche in Me- 
sopotamia, senza dubbio indipendentemente. Le origini egiziane, dunque, 
non consistono nella “invenzione’”’ di un genere d’arte, bensi nel suo 
primo sviluppo a maturazione completa: uno sviluppo tale da influenzare 
la Mesopotamia e da determinare in essa un fenomeno parallelo §. 

Che la narrazione storica sia connaturata all’arte celebrativa egiziana 
fin dall’Antico Regno, lo dimostrano i rilievi templari di Sahure, di Unas 


3 Per uno studio di contesto nell’ambito del Vicino Oriente cf. W. Stevenson Smith, 
Interconnections in the Ancient Near East, New Haven-London, 1965. 

4 Cf. M. Trolle Larsen (Ed.), Power and Propaganda. A Symposium on Ancien 
Empires, Copenhagen, 1979, 

5 Cf. G. Gaballa, Narrative in Egyptian Art, Mainz, 1976. 

6 Cf. H. Frankfort, The Birth of Civilization in the Near East, London, 1951 (tut- 
tora insuperato nell'impostazione). 
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(V dinastia, 2480-2350) e di Pepi II (VI dinastia, 2350-2200) 7. Occorre 
tuttavia indicare i limiti di queste prime figurazioni storiche: il ritorno 
delle navi cariche di prigionieri, le file dei nemici vinti e legati, gli episodi 
del bottino sono immagini tipiche e ricorrenti della potenza del faraone, 
considerate non tanto nel loro divenire quanto nel loro esito. C’é un fatto 
significativo a dimostrarlo: i rilievi di Pepi If usano per i prigionieri li- 
bici gli stessi nomi di quelli di Sahure. B evidente il disinteresse alla realta 
puntuale, l’intento emblematico delle scene 8. 

Una lunga pausa intercorre tra queste testimonianze nell’Antico Regno 
€ quelle che, nel Nuovo, riaprono la documentazione dell’arte storica. 
Il caso dei rilievi funerari di Hashepsowe (1501-1480) é tipico di una ri- 
presa e insieme di una perdurante limitazione: il ciclo della nascita e del- 
Tincoronazione della regina é indubbiamente condizionato da un’icono- 
grafia convenzionale 9, quello della spedizione nel Punt da largo spazio 
a curiosita ambientali e paesistiche non del tutto congrue con I’intento 
celebrativo. Anche l’avvento di nuovi schemi iconografici, come quello 
del faraone sul carro che incalza i nemici utilizzato da Thutmosis IV (1422- 
1413), é pit decorativo che narrativo. A parte dunque una scena frammen- 
taria di battaglia del tempo di Haremhab (1345-1318), dobbiamo attendere 
Sethos I per un completo realizzarsi dell’arte storica. 

Tra Sethos I e Ramses III, cioé tra il 1317 e il 1165, l’arte storica 
egiziana raggiunge le sue pil compiute e grandiose realizzazioni, in signi- 
ficativa concomitanza con I’apice della politica imperialistica egiziana 1°, 
Contemporaneamente, e pure significativamente, si sviluppa la grande an- 
nalistica, parallela nei documenti a cid che I’arte storica rappresenta nei 
monumenti. La narrativa é ora realizzata appieno: scene di guerra in quan- 
tita e dimensioni senza precedenti, episodi in folla si succedono e si con- 
giungono in un coerente contesto. Gli schemi iconografici, a partire da 
quello dominante del faraone sul carro che incalza i nemici, e le con- 
venzioni rappresentative, a partire da quella che vuole il vincitore pil 
grande dei vinti, non vengono meno; ma l’intento narrativo decisamente 
prevale. Proprio a questo punto s’innesta il passaggio di motivi ispiratori 


7 Cf. J. Sliwa «Some Remarks Concerning Victorious Ruler Representations in 
Egyptian Art», Forschungen und Berichte der Staatliche Museen zu Berlin, 16, 1974, 
pp. 97-117. 

8 Sulla ripetitivita caratteristica dell’arte egiziana sono assai rilevanti le considera 
zioni di R.L. Scranton, Aesthetic Aspects of Ancient Art, Chicago-London, 1964, p. 46 
© passim. 

9 Sul motivo iconografico cf. H. Brunner, Die Geburt des Gottkénigs, Wiesbaden, 
1964. 

10 Una documentazione completa @ in W. Wreszinski, Atlas zur altdgyptischen 
Kulturgeschichte, 3 voll., Leipzig, 1923-26. 


998 S. Moscati (4) 


dall’Egitto alla Mesopotamia, indicando una connessione e anzi una deri- 
vazione, da approfondire nell’analisi. 


3. L'affermazione in Assiria 


Che la Mesopotamia presenti fin dall’eta pid antica spunti autonomi 
di arte storica, é stato gid accennato e deve considerarsi indubbio. Ancora 
una volta, tali spunti si legano a fasi di sviluppo imperialistico: cosi nella 
stele di Naram-Sin (secolo xxi), caratterizzata peraltro dallo schema 
della scena unica, e in qualche altra frammentaria. Ma il dato di pid vivo 
interesse, per il tema qui trattato, é la comparsa, sempre all’epoca della 
dinastia di Akkad (circa 2350-2150), di un notevole gruppo di rilievi ru- 
pestri nell’Iran occidentale 11. Se essi rientrano senza dubbio nella sfera 
di diffusione dell’impero accadico, e dunque dipendono da uno stimolo 
della Mesopotamia, @ pure evidente che assistiamo cosi all’irradiazione 
di tale arte nell’area iranica, nonché alla sua utilizzazione di un supporto 
(la rupe) alieno all’arte mesopotamica. 

Particolarmente significativo, in proposito, é il rilievo rupestre di Dar- 
band-i~Gaur !2, presso Sulaimaniyya, che trasferisce sulla roccia lo schema 
figurativo della stele di Naram-Sin. Analoghi sono anche i motivi dei ri- 
lievi rupestri di Sar-i-Pul, tra cui il pid notevole presenta Anubanini, 
re dei Lullubi, che calpesta un nemico abbattuto di fronte alla dea Inanna, 
la quale a sua volta ne trascina due al laccio. Anche nel vicino villaggio di 
Hurin Shaikhan, un rilievo ripete gli schemi del sovrano armato che cal- 
pesta il nemico e del vinto che s’inginocchia in preghiera dinnanzi a lui. 

In Mesopotamia, come in Egitto, a questi spunti iniziali segue una lunga 
parentesi. L’arte storica nella sua compiutezza ricompare con I'impero 
assiro, affiancandone le grandi imprese militari!3; e non a caso anche 
qui, come in Egitto, ¢ accompagnata sul piano letterario dagli annali. Gli 
antefatti possono individuarsi in un frammento di rilievo di Tukulti-Ni- 
nurta I (1243-1207), in un pannello di mattoni smaltati di Tiglatpileser I 
(1112-1074) e nel cosiddetto “ obelisco spezzato” dello stesso sovrano !4, 


‘Cf, J, Bérker-Klihn, Altvorderasiatische Bildstelen und vergleichbare Felsreliefs, 
Mainz, 1982, 

12 E, Strommenger, « Das Felsrelief von Darband-i Gaur», Baghdader Mitteilun- 
gen, 2, 1963, pp. 83-88. 

13. R.D, Barnett, Assyrian Sculpture in the British Museum, Toronto, 1975, Sulla 
cronologia: T. A. Madhloom, The Chronology of Neo-Assyrian Art, London, 1970. Sulle 
singole fasi: J. Meuszynski ~ H. Abdulhamid, « Ekal Assur-Nasir-Apli, First Report on 
Reliefs. Rooms *B" and ‘L’», Sumer, 30, 1974, pp. 111-20; W. Nagel, Die neuassy- 
rischen Reliefstile unter Sanherib und Assurbanaplu, Berlin, 1967; J.E, Reade, « Narrative 
Composition in Assyrian Sculpture », Baghdader Mitteilungen, 10, 1979, pp. 52-110. 

4 D. Opitz, « Ein neues Konigsbild aus mittelassyrischer Zeit? », Archiv fiir Orient- 
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Quanto alla piena realizzazione, essa si attua con i rilievi sulle pareti dei 
palazzi assiri da Assurnasirpal II (883-859) ad Assurbanipal (668-626); 
¢ la fine dei rilievi coincide esattamente con quella dell’impero. 

Proprio nella fase iniziale, sotto Assurnasirpal II, agli abituali e diffusi 
tilievi sulle pareti dei palazzi si aggiunge un monumento di autonoma 
tipologia, il cosiddetto ‘* obelisco bianco”, decorato a rilievo con scene 
continue su strisce che procedono nella narrazione dal basso verso I'alto 15, 
E impossibile non ravvisarvi un precedente del modo narrativo che rag- 
giungera l’apice nella colonna Traiana. La continuita scenica sulle quattro 
facce dell'obelisco potrebbe attribuirsi alla preferenza mesopotamica per 
le forme cilindriche contro quelle cubiche, che prevalgono in Egitto; in 
ogni caso, essa riflette la volonta di descrivere i fatti senza sezionarli ar- 
tificialmente. E la stessa volonta che presiede al rilievo continuo sulle pareti 
dei palazzi; ma il supporto muta, presentando in atto l’evoluzione dall’obe- 
lisco alla colonna. 

Si pone, a questo punto, il problema dell’origine dell’arte storica as- 
sira. Che essa abbia talune caratteristiche proprie, non v’é dubbio: dalla 
collocazione delle scene, che é sulle pareti interne dei palazzi anziché su 
quelle esterne dei templi, al realismo descrittivo che estranea l’elemento 
divino dalle figurazioni o lo riduce a simbolo, mentre il re non domina 
pit per dimensione e azione le scene come avviene in Egitto. Cid malgrado, 
é sostanzialmente indubbio che il rilievo storico assiro tragga la sua di- 
retta ispirazione da quello egiziano 16: per l’epoca in cui sorge, che fian- 
cheggia e segue l'ultima fase egiziana; per le relazioni continue tra i due 
paesi, esistenti specie attraverso la Siria-Palestina e¢ documentabili attra- 
verso le arti minori; per la concezione specifica di alcuni motivi iconogra- 
fici, come quello del re sul carro che insegue un leone ferito dalle sue 
frecce e si volge con la lancia a difendersi da un assalitore. 


4. Dall’ Assiria alla Persia 


Le cosiddette “ regioni periferiche”” del Vicino Oriente antico hanno, 
rispetto all’arte storica, motivi vari di interesse. Per quanto attiene alla 


forschung, 13, 1939-41, pp. 219-25; R. Opificius, « * Assyrische’ Reliefs aus der Mitte 
des zweiten Jahrtausends », Festschrift W. von Soden, Keveleaer, 1969, pp. 261-63. 

48 B. Sollberger «The White Obelisk», Irag, 36, 1974, pp. 231-38; J.E. Reade 
« Assurnasirpal I and the White Obelisk », Jrag, 37, 1975, pp. 129-50; W. von Soden, 
«Zur Datierung des ‘ Weissen Obelisken'», Zeitschrift fiir Assyriologie, 64, 1975, pp. 
180-91, 

16 Cf. J.H. Breasted « Assyrian Relief Sculpture and the Influence of Egyptian 
Art», Studies presented to F. Ll. Griffith, London, 1952, pp. 267-71; H. Frankfort, 
«Egyptian and Assyrian Reliefs », Nederlands Kunsthistorisch Joarbock, 5, 1954, pp. 1-10. 
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Siria—Palestina, si pud dire che testimonianze di grandi dimensioni vi man- 
chino. E tuttavia, questa regione é essenziale per comprendere il nesso 
tra Egitto e Mesopotamia, documentabile attraverso le arti minori: dalle 
stele e dagli avori di Ugarit a quelli di Megiddo 17, nonché in altri generi 
come i rilievi metallici esemplificati da un pugnale d’oro di Biblo, é evi- 
dente la ricezione di una tematica bellica e secolare. Il sovrano che abbatte 
il nemico, la guerra sul carro, la marcia dell’esercito vittorioso sono al- 
trettante iconografie egiziane ridotte qui a motivi ornamentali, ma eviden- 
temente vitali nel rapporto con I’Assiria. 

Diverso @ il caso dell’Anatolia, dove anzi la potenza politica dell’im- 
pero non trova riscontro in un’arte storica adeguata (mentre lo trova 
nell’annalistica): evidentemente il minore rilievo della figura del sovrano, 
fortemente limitato nella sua autorita da parte della classe nobile, non 
determina l’impulso a una grande arte commemorativa incentrata sulla 
sua figura. Se quindi un’arte storica, o almeno un’arte di soggetti profani, 
compare dal 1x secolo sulle pareti dei palazzi neo-hittiti 18, essa é evidente- 
mente il riflesso della vicina arte storica assira; e l’Assiria rivela qui, come 
rivelera poi in Persia, la sua grande forza d’irradiazione. 

Ultima e principale, tra le “ regioni periferiche ”, ¢ appunto la Persia. 
E qui si assiste al fenomeno di un’evidente irradiazione dall’area assira, 
combinata alla convergenza con componenti diverse per la volonta ecu- 
menica dell’impero achemenide 19, coerentemente perseguita attraverso i 
regni di Ciro (539-529), Dario I (521-485) e Serse (485-465) fino alla ca- 
duta sotto Alessandro Magno (330 a.C.). L’iscrizione del palazzo di Susa, 
che ricorda le varie regioni da cui il materiale per la costruzione é giunto, 
costituisce in tal senso una documentazione di rara evidenza. 

_ Sicura é dunque la connessione con I’arte storica assira e pil in ge- 
nerale mesopotamica, anzi preminente dalla struttura dei palazzi alla de- 
corazione smaltata, dagli animali con testa umana ai rilievi parietali, per- 
fino in iconografie essenziali come quella di Ahura Mazda che si rifa alla 
figura barbata entro il disco solare di Assur. E tuttavia v’é in Persia uno 
stile unitario, fortemente decorativo e ornamentale, che condiziona l’attuarsi 
della narrativa. Gli esempi pit illuminanti sono le processioni di Persepoli: 
nelle file dei personaggi allineati si distinguono bene i caratteri etnici, 
ma una volta distinti essi si costituiscono in serie che corrispondono alla 


17 Cf. H. Liebowitz, « Military and Feast Scenes on Late Bronze Palestinian Ivo- 
ries », Israel Exploration Journal, 30, 1980, pp. 162-69. 

"18 Cf, E. Akurgal, Spdthethitische Bildkunst, Ankara, 1949; W. Orthmann, Unter- 
suchungen zur spdthethitischen Kunst, Bonn, 1971. 

19 Cf. R. Ghirshman, Proto-iraniens, Médes, Achémenides, Patis, 1963; A. Farkas, 
Achaemenid Sculpture, Istanbul, 1974; M.C. Root, The King and Kingship in Achaemenid 
Art, Leiden, 1979. 
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perfezione tra loro, nell’atteggiamento come nelle dimensioni, sicché il 
senso della decorazione e dell’ornato prevale 2°. 

Qui, insomma, v’é ben poca storia, e tanto meno storia di batta- 
glie, come nei rilievi assiri. Né v’é alcun cenno di quella specificazione, 
di quella individuazione dei dettagli che l’arte assira nella sua fase 
pit evoluta ricerca; anzi la puntualizzazione viene decisamente respin- 
ta, mentre la componente simbolica torna con evidenza nella scena 
pit volte ripetuta dell’eroe che lotta con il mostro o il leone, simbolo della 
contesa tra le forze del bene e quelle del male. Cosi anche le immagini 
pit evidenti della potenza regale, quella che presenta il sovrano in trono 
con dietro in piedi l’erede e quella che lo presenta incedente con dietro 
un servo che regge il parasole, s’inseriscono in un contesto pit statico che 
dinamico, pit simbolico che reale. 

Ora bisogna tornare all’arte rupestre, che abbiamo visto tipologica- 
mente caratteristica dell’area iranica. Particolarmente significativo é il ri- 
lievo di Behistun che celebra la vittoria di Dario sui re ribelli nel 521 
a.C. La scena del vincitore incedente, che calca con il piede un nemico 
abbattuto mentre gli vengono incontro i vinti in ceppi, é@ ancora una 
volta il segno del simbolismo dominante sulla realta (che nel caso speci- 
fico sappiamo diversa, perché i nemici furono uccisi all’improvviso di 
notte) 2!. Altrettanto si dica per la tomba di Dario a Naqsh-i Rustam: 
le file dei personaggi si conformano qui ai modelli di Persepoli, ma ricor- 
dano anche direttamente lo schema figurativo del trono di Sennacherib 
a Ninive. Nel che v’é un ulteriore segno dell’ispirazione assira. 


5. La Grecia mediatrice tra Persia e Roma 


E indubbia, anche perché esplicitamente dichiarata dall’iscrizione di 
Susa, la partecipazione di artisti greci alla realizzazione dei rilievi persiani. 
Lo studio specifico fatto per Pasargade ha mostrato i caratteri e le dimen- 
sioni dell’influenza 22: cospicua nei particolari, non determinante nell’in- 
sieme, e tuttavia essenziale per la coscienza di un rapporto denso di sviluppi. 
Infatti, pur non sviluppandosi l’arte storica nel mondo greco classico, 
essa fiorisce con l’impero macedone e le conquiste in Asia 23, Ad Alessan- 


20 G. Walser, Die Vélkerschaften auf den Reliefs von Persepolis, Berlin, 1966; inoltre 
il mio Persepoli, Milano, 1980, pp. 29-43, ¢ 

21 Cf. AA. VV., Iranische Denkmiiler, Reihe II. Iranische Felsreliefs A-G, Berlin, 
1975-83. 

22 C, Nylander, Jonians in Pasargadae, Uppsala, 1970. Cf. inoltre J. Guépin, «On 
the Position of Greek Artists under Achaemenid Rule», Persica, 1, 1963-64, pp. 34-43, 

23 Cf. da ultimo M. B. Sakellariou (Ed.), Macedonia, 4000 Years of Greek History 
and Civilization, Athens, 1982, pp. 111-91. 
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dro si riferiscono specificamente le due maggiori realizzazioni: il sarco- 
fago denominato dallo stesso sovrano proveniente da Sidone e il grande 
mosaico della battaglia contro Dario proveniente da Pompei. 

Il grande sarcofago reca sui lati lunghi due scene ad altorilievo: la 
-battaglia tra Greci e Persiani, in cui compare Alessandro a cavallo, e 
la battuta di caccia, alla quale partecipano gli uni e gli altri pacificati 24, 
Si é detto che le figurazioni sono pit simboliche che storiche, ma non sem- 
bra esatto; vero @ piuttosto che la celebrazione storica si esprime secondo 
le regole formali dell’eta ellenistica. Quanto al mosaico da Pompei, nes- 
sun dubbio v’é sul carattere storico e sull'intento commemorativo dell’opera, 
nella quale non hanno parte né componenti mitologiche né compiacimenti 
formali. 

Allinizio del 1 secolo a.C., il fregio con la storia di Telefo sul grande 
altare di Pergamo si adegua alla norma greca della celebrazione in para- 
frasi mitologica. Ma nel secondo dei due complessi il trattamento é assai 
umanizzato, e in ogni caso la narrazione si svolge continua, fatta di suc- 
cessivi episodi separati da tenui elementi di contesto. V’é, in questa rea- 
lizzazione dell’arte greca, una componente non classica che si é¢ riportata 
all’Oriente e che, in ogni caso, determina una significativa autonomia 25. 
E v'é, d’altronde, il precedente specifico che essa costituisce rispetto alle 
realizzazioni romane, al punto che, é stato detto, la colonna Traiana sa- 
rebbe stata disegnata guardando direttamente alla Telefeia di Pergamo 26. 

Cid malgrado, la forte autonomia dell’arte storica romana non pud 
essere contestata 27. Basti ricordare, al riguardo, che alle sue origini stanno 
le pitture trionfali portate in corteo dai vincitori, secondo I’ampia narra- 
zione lasciataci da Flavio Giuseppe 28. La documentazione archeologica 
@ in questa fase minima, riducendosi all’immagine del trattato di pace 
tra Marco Fannio e Quinto Fabio proveniente da una tomba dell’Esqui- 
lino. Quanto al rilievo monumentale, che raggiunge I’apice nella colonna 
di Traiano 29, si pud ricordare che la tipologia del monumento é stata 
ricondotta da taluno agli obelischi commemorativi egiziani e assiri. Ma 


24 Cf. V. von Graeve, Der Alexandersarkofag und seine Werkstatt, Berlin, 1970. 

28 K.P. Stahler, Das Unklassische im Telephos-Fries, Minster, 1966. 

26 R. Bianchi Bandinelli, Storia & civilta dei Greci, V, Milano, 1977, p. 452. Cf. 
anche E. Rohde, Pergamon. Burgberg und Altar, Miinchen, 1982, pp. 116-27. 

27 Sull’arte storica romana cf. in specie da ultimo: J. Pollini, Studies in Augustan 
« Historical» Reliefs, Berkeley, 1978; T. Hélscher, « Die Geschichtsauffassung in der ré- 
mischen Reprasentationskunst », Jdl, 95, 1980, pp. 265-321. 

28 Flavio Giuseppe, Bell. Jud., 7, 143-52. 

29 Cf. ora P.M. Monti, La Colonna Traiana, Roma, 1980; L. Rossi, Rotocalchi 
di pietra, Segni e disegni dei tempi sui monumenti trionfali dell’ Impero romano, Milano, 
1981; AA. VV., L’esame storico-artistico della Colonna Traiana, Roma, 1982; R. Scheiper, 
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pit’ che per questa via opinabile, la connessione con il mondo greco ¢ 
l’Oriente viene dalla componente mitologica che dalla Telefeia di Pergamo 
sirradia all’Ara Pacis e oltre. 


6. Il ritorno in Oriente 


In Persia I’et& partica, tra il m secolo a.C. e il m d.C., é particolar- 
mente povera di arte commemorativa e celebrativa. Diversa é la situazione 
dell’eta sassanide, che tra il m1 e il vu secolo d.C. riprende e sviluppa tale 
arte 30. E poiché la ripresa fiancheggia, anzi preminentemente segue l’or- 
mai ayvenuta affermazione dell'arte storica romana, il problema di una 
connessione si pone con evidenza. Ma sarebbe erroneo impostarlo fuori 
della continuita di una tradizione nazionale, che esiste e prosegue sulla 
propria via: basti pensare alla vigorosa fioritura del rilievo rupestre fin 
dal primo sovrano sassanide, Artaserse (224-241 d.C.). Il fatto che tale 
tilievo s'irradi da Firuzabad a Naqsh-i Rustam, dove si trovavano le fi- 
gurazioni degli Achemenidi, mostra piena coscienza della tradizione sud- 
detta. 

Cid risulta ancor pid evidente quando il successore di Artaserse, Sha- 
pur I (241-272 d.C.) fa scolpire un proprio rilievo a Naqsh-i Rustam 
sotto la tomba di Dario. Ma Shapur si distingue per altri rilievi, sempre 
rupestri, a Bishapur. In uno di essi la vittoria sui Romani é celebrata in 
vari riquadri, intesi a sviluppare la narrativita. In un altro, che ha lo stesso 
soggetto, l’andamento circolare e l’organizzazione in quattro registri lunghi 
e stretti senza cesure, che inquadrano la composizione centrale, impon- 
gono il richiamo alla colonna di Traiano e alla sua struttura narrativa. 
E stato supposto che i Sassanidi reagissero cosi, intenzionalmente, alle 
conquiste dell’imperatore romano e al monumento che pit di ogni altro 
ne fu espressione: l'ipotesi serve a misurare l’analogia. 

Tra le opere di carattere storico che seguono a Shapur I 3!, un altro 
rilievo rupestre di Bishapur, dovuto a Shapur II (309-379 d.C.), rappresenta 
una scena di trionfo e ha un andamento largamente narrativo nell'allinearsi 
dei guerrieri persiani e dei nemici vinti in posizioni diverse 32, Poi la sta- 


Bildpropaganda der rémischen Kaiserzeit unter besonderer Beriicksichtigung der Trajanssaille 
in Rom und korrespondierender Miinzen, Bonn, 1982. 

30 Cf. R. Gdbl, Der Triumph des Sasdniden Sahpuhr iiber die Kaiser Gordianus, 
Philippus und Valerianus. Die ikonographische Interpretation der Felsreliefs, Wien, 1974. 

3i Su questa parte v’é un'ampia documentazione in R. Ghirshman, Parthes et 
Sasanides, Paris, 1962. 

32 Ammiano Marcellino (24, 11, 3) fornisce un riscontro su quest’epoca, interes- 
sante tra [altro per l'eventualita di modelli pittorici: “Le pitture e le sculture di questo 
popolo non rappresentano altro che ogni sorta di uccisioni ¢ di guerre”. 
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ticita e il simbolismo riprendono, confermando il procedere dell’arte per 
siana nel solco della tradizione nazionale. L’arte storica sassanide si con- 
clude con i rilievi della grotta di Taq-i Bustan, in onore di un sovrano 
che va probabilmente identificato con Firuz (457-484 d.C.). Le scene di 
caccia che coronano I’investitura, in prospettiva aerea, singolarmente coin- 
cidono nella tematica con quelle che, pit di un millennio prima, avevano 
concluso I’arte assira. 

In sintesi, il rapido sguardo alle connessioni emergenti nel divenire 
dell’arte storica mostra quest’ultima come un fenomeno che ben pud de- 
finirsi euroasiatico, anzi con origine in Africa, esteso nell’area tra il Medio 
Oriente e il Mediterraneo centrale. Irradiatasi dall’Egitto all’Assiria, l’arte 
storica si rifrange da qui all’Anatolia e alla Persia, dove si evolve con 
propri caratteri in cui ha parte la componente greca. L’ellenismo fa da 
tramite tra la Persia e Roma, dove questo genere monumentale trova 
grande sviluppo e donde si ridiffonde fino alla Persia, che peraltro conti- 
nua una propria organica tradizione. Cosi, tra analogie fenomenologiche 
€ connessioni storiche, si chiude il ciclo dell’arte narrativa nell’antichita. 
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